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ABSTRACT
The early Hebrew wisdom was expounded by the parents, teachers, and
priests in the family and temples. Its content was utilitarian and
concerned with the worldly life, yet its distinctive nature was the
fear of Yahweh which is found in JE stories, Proverbs, the Deuteronomic
writings.
As to the pre-exilic Torah, in Proverbs it means the instruction
given by parents/teachers, and in the Tetrateuch and the early prophets
the instruction given by the priests and the prophets. As the Book of
Proverbs contains an instructional form of Torah drawn from individual
experience, the Deuteronomic history is another from of it based on a
collective experience. In the exilic and post-exilic period the priestly
Torah-giving was gradually replaced by the scribal Torah-studying/teaching.
In Ben Sira the Torah became the book of life that contains all the
wisdom from the past.
In the wisdom psalms the Torah is identified with wisdom: the "Torah"
as God's wisdom and human "wisdom" as man's fear of Yahweh. Ps 1
testifies to the Torah as the source of life, health, growth, and fruit.
Ps 19 confesses it as trustworthy or sufficient to bring salvation
and joy. Ps "IIS praises it as promise, salvation, mercy, as well as the
way or the truth for life. The Torah was never a static rigid code of
law, but the living address of God that emanates light and holiness.
The essential force of the Torah is to make man hope in God. The Torah
is the gift of God, the living force to guide the people.
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In recent decades there has been a tendency to give wisdom an
ever-increasing role in the formation of the OT, especially in its re¬
lationship to Proverbs, to the early pre-exilic prophets (Amos, Hosea,
(1)
Isaiah, Jeremiah), and to the Deuteronomic School.
The position argued in this study is that the wisdom usage of
the term "Torah", a wise instruction, appears right from the beginning
of the Israelite wisdom tradition, and has remained as one of the
major expressions of the Israelite wisdom movement. This is a diffi¬
cult position to argue because of the wide-spread persuasion 1) that
the Torah as a wisdom term is late, 2) and that the bulk of the OT
historical material has nothing to do with the wisdom movement.
Therefore, it is necessary to investigate the history of Israel¬
ite wisdom tradition as well as that of Israelite Torah tradition,
along with an investigation of some of the earlier assertions concern¬
ing the meaning and the usage of the terms "wisdom" and "Torah". We
are convinced that this matter deserves full treatment because of the
implications that flow from the term Torah. We will examine the
1. J. Lindblom, "Wisdom in the OT Prophets", in: Wisdom in Israel
and in the Ancient Near East, (SVT 3)» 1955, pp.192-204; G.von
Rad, Old Testament Theology, II, tr. D.M.G. Stalker, 1960 G,
1965 E, in which he has argued that wisdom is the real matrix
from which the apocalyptic literature originated; S. Terrien,
"Amos and Wisdom", in: Israel's Prophetic Heritage, B.W. Ander¬
son - W. Harrelson ed.(New York: Harper & Row, 1962), pp.108-
115; M. Weinfeld, "The Origin of the Humanism in Deuteronomy",
JBL 80 (1961), pp.241-247; J.R. Boston, "The Wisdom Influence
upon the Song of Moses", JBL 87 (1968), pp.198-202; J.W.Whedbee,
Isaiah and Wisdom, (Nashville: Abingdon Press, 1971); J.W. Mc¬
Kay, "Man's Love for God in Deuteronomy and the Father/Teacher
- Son/Pupil Relationship", VT 22 (1972), pp.426-435; Leo G.
Perdue, Wisdom and Cult: a Critical Analysis of the Views of
Cult in fig'Wisdom Literatures of Israel and the Ancient Near East,
(S3L Dissertation Series 30), Montana: Scholars Press, 1977; R-
E. Murphy, "Interpretation of Old Testament Wisdom Literature",
Interpretation 23 (1969), pp.286-305; idem, "What and Where is
Wisdom", Currents in Theology and Mission 4 (1977), pp.283-287.
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nature of early Hebrew wisdom to see the role and nature of wisdom in
Biblical revelation. Then, we will move on to see that relationship
between the wisdom movement and the activities of the Deuteronomic
School after the fall of the Northern Kingdom to see whether history
writing has anything to do with wisdom. Following it we will examine
the main themes of the Hebrew sceptical wisdom to see their develop¬
ment and their relation to the merging prominent status of the Torah
through the examination of the wisdom psalms. This requires both
situating the books in their relationship to contemporary wisdom
circles and investigating the individual texts in which they use or
deal with the same terms. A discernible relationship of wisdom
circles to those books has been recognized and accepted, but there
has not been complete agreement concerning the nature of that relation¬
ship. It will be our attempt to define the line of their contact
and their relationship more closely, and to point to some indications
of their vital contact in the wisdom psalms.
2
CHAPTER ONE
THE HISTORY OF THE HEBREW WISDOM TRADITION
A
THE EARLY HEBREW WISDOM
1. The Background
1) General Remarks: There has been much study in recent years by
several scholars, in order to establish more precisely the meaning of
such terms as "wisdom" or "wisdom tradition" or "wisdom influence" in
(2)
OT study. Because of the revolutionary progress in archaeology
since the turn of the century in the fertile crescent, and especially
as the result of the discovery of ancient Sumerian, Babylonian,
Assyrian, Hurrian, and Hittite law codes, our understanding of Bibli¬
cal law has been immeasurably advanced.But, it is the area of OT
wisdom in particular which has benefited by this vastly broadened back¬
ground. It has been proved that wisdom literature is one of the
oldest literary forms known, going back to the third millennium BC
(if)
in Egypt and to the second millennium BC in Mesopotamia. From
Babylonian, Syrian, and above all from Egypt significant literary docu-
2. H.H. Schmid, Wesen und Geschichte der Weisheit, (BZAW 101),
Berlin, 1966; J.L. McKenzie, "Reflections on Wisdom", JBL 86
(1967), pp.1-9; R.E. Murphy, "Assumptions and Problems in OT
Wisdom Research", CBQ 29 (1967), pp.101-112; J.L. Crenshaw,
"Method in Determining Wisdom Influence upon Historical Litera¬
ture", JBL 88 (1969), pp.129-137.
3. G.R. Driver - J.C. Miles, The Assyrian Laws, Oxford: Clarendon
Press, 1935; M.P. Smith, Origin and History of Hebrew Law,
Chicago, 1931.
The fragmentary Akkadian composition, "The Instruction of
Shuruppak" has the title of instruction of a father to his son.
The original text of this Akkadian composition goes back to a
still more ancient Sumerian text, which is one of the oldest
known pieces of Mesopotamian literature and is attested before
2500 BC; cf. Leo G. Perdue, Wisdom and Cult, (SBL diss. Ser.
30), pp.95-117, especially pp.95ff ana 99; also E.I. Gordon,
Sumerian Proverbs, (Philadelphia.: The University Museum, 1959)
pp.3, 23, 24.
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ments have come to light which clarify untold aspects of Hebrew wisdom.
Hebrew wisdom was part of the cultural pattern of the Fertile Crescent,
which prevailed in Egypt, Babylon, Syria, and Palestine during the
second and third millennia BC, and the conventional wisdoms are quite
secular and remarkably similar to each other. As today's scholars
believe the wisdom was an international phenomenon.
2) Egyptian Literature: Greatest in extent and importance are
the remains of Egyptian wisdom, which emanate from both the Old King¬
dom (ca. 3,000-2,500 BC) and the New, from the reign of Thutmose I (ca.
1555 BC) to that of Sheshonk of Libya (ca. 9^5 BC).
The Instruction of Ptah-hoten, who was a vizier of king Issi
(Ixezi) (ca. 2675) of the fifth dynasty, is dated to ca. 2V?0 BC.
(5)
It was still in use as a school book as late as the 18th dynasty.
It was an educational manual for one who was to hold high public of¬
fice. There is no one born wise, and so wisdom has to be learned.
Wisdom is conservable, stored up from the past. There is no moralism
in it. It contrasts judicious and injudicious, reasonable and un¬
reasonable, temperate and intemperate, rather than righteous and
wicked, good and bad. It teaches such virtues as the proper atti¬
tudes towards one's superiors and inferiors, towards one's son, to¬
wards guests, and towards woman, and it emphasises the need for caution
in speech and in contracting friendship. Etiquette is important,
and its object is to put one's superior in good humour and to create
a favourable impression. Principally, it is concerned with intellec¬
tual discipline and integrity, and engages to keep a balance of ad-
(7)
vantage as between silence and speech. It reflects the ethos of
5. A. Erman, The Literature of the Ancient Egyptians, tr. A.M. Black-
man, (London: Methuen & Co., 1927) < PP« 5^-f; ANET," p. ^21.
6. ANET, p. if12.
7. Ibid., p. 4l*f.
k
a mature civilization, in which Ma'at is a theological doctrine with
cosmological and ethical-political ramifications. It guarantees con¬
tinuance of the state and has just order. The emphasis is on wise
rather than righteous behaviour. Power is regulated by the concept
of Ma'at. The conviction is that it is always wise to conserve as
much good-will as possible.
The instruction for king Kagemni is probably the oldest perhaps
(8)
of the third or fourth dynasty. The text is fragmentary and the
entire piece extremely brief. From the historical instroduction, an
anonymous vizier apparently has become old in his service to Pharaoh
Huni (ca. 2600 BC), and, therefore, begins to set forth rules of life
for his children, one of whom v/as Kagemni, who is designated to be
(o)
his successor as vizier under the next Pharaoh, Snefru.
The instruction for king Merikare, who reigned from ca. 2180 BC
in the intermediate period (ca. 2160-2040 BC),^^ and whose father
was one of the kings of Herakleopolis, is formulated in the light of
particular historical experiences. It is in the proverbial form and
inculcates not only the practical qualities a ruler must possess but
also various religious conceptions, with clash between the moral in¬
junctions and the hard-headed realism of the counsel given to the
king to suppress possible rivals to the throne. Man has been made
in the image of the god, who has breathed the breath of life into his
nostrils. Wisdom is said to come from ancestors as well as the
8. Following the chronology in the text by Wm. Hallo - Wm. Simpson,
The Ancient Near East, (New York: Harcourt, Brace, Jovanovich,
INC.), 1971.
9. A.H. Gardiner, "The Instruction Addressed to Kagemni and his
Brethren", JEA 32 (19^6), pp.71-74; W. Federn, "Notes on the
Instruction to Kagemni and his Brethren", JEA 36 (1950), 48-
50; A.H. Gardiner, "Kagemni Once Again", JEA 37 (1951), pp.109)
10. ANET, pp.414-418; W. McKane, Proverbs, (OTL), London: SCM Press,
1970, pp.67f. " ~ "
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fruit of experience. The king should exercise a wise restraint
in the matter of punishment and should resist the temptation to jus-
CIS)
tify repressive measures. Pharaoh is fallible, and the conse¬
quence of wrong action must be suffered.
(13)
The instruction of Ani came into being during the 18th dyn¬
asty (ca. 1558-1303 BC). This scribal production contains instruc¬
tions in the general areas of social, civic, and religious duties
(religion, parents, honourable friends, relatives, superiors, the
poor and enemy, etc.). The form is a dialogue between father and
son, and its nature is a parental instruction, but father and son are
both scribes (Ani and Khenshotep), and this is believed to be a school
text in the period of the New Kingdom (ca. 1580-1085 BC).
(1*0The instruction of Amen-em-onet is dated to 10th-7th century BC.
This is the most important extant work of Egyptian wisdom which has
(15)
marked affinities with Prov 22:17-23:14. Acording to the
information from 1:13-2:6, Amen-em-opd: was not an official of the
highest rank, and does not exercise any decisive political influence.
It transports us to the lower class of society and scribal establish¬
ment as compared with Ptah-hotep. The first chapter begins; "Give
(16)
thy ears, hear what is said. Give thy heart to understand them".
11. ANET, p.415.
12. Ibid., p. 415.
13. Ibid. , p. 4-20.
14. Ibid., pp. 421-424; Irene Grumach, Untersuchungen zur Lebens-
lehre des Amenemope, (MUnchener Mgyptologische Studien 23),
Mhnchen : Deutscher Kunstverlage, 1972, gives textual examination,
translation, and commentary.
15. While the suggestion of the derivation of the Egyptian text
from Hebrew wisdom literature was made by Oesterley, W.O.E.,
"The Teaching of Amen-em-ope", ZAW 45 (1927), P-23, the pre¬
vailing scholarly opinion today is the other way around.
16. ANET, p.421.
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The gist of the imprudent king is: "Do not try too hard, be not fever¬
ishly self-assertive, live within the limits and fate; God will look
after the order". Secrecy and discretion are virtues. More import¬
ant is good public relations.
The instruction of Onchsheshonqy is dated to 5th and 4th century
(17)
BC, written by a priest of Heliopolis. This does not belong to
the world of officials, not to a people of exceptional ability, but
to the people of the countryside. Public relatior^ should be good
and all good fortune is from the hand of God (l8:l6f; 20:6). This
recalls Amen-em-ope in its respect for truth and integrity. More
than half is not instruction at all. Many are popular proverbs.
Most statements are the fruits of observation and reflection, empiri¬
cal generalizations within the field of human behaviour and relation¬
ship, and the range of subjects covered involves familial relation¬
ship, the management of one's affairs, and religious obligations.
The instruction of prince Duauf (Hor-Dedef) is dated to the end
of the Old Kingdom. Prince Duauf was one of the most revered
Egyptian sages of antiquity, and a son of Khufu, though not the
(18)
crown prince. The text is truncated and fragmentary. The proper
mortuary preparation, which is related to wife, son, and his tomb,
dismisses various occupations in favour of that of the official, a
(19)
theme which reappears in the schoolboy texts of the 19th dynasty.
The instruction of king Amen-em-het is the experiences recounted
17. S.R.K. Glanville, Catalogue of Demotic Papyri in the British
Museum, II, "The Instructions of Onchsheshonqy",(London: The
British Museum, 1955)? P«xi; also B. Gemser, "The Instructions
of Onchsheshonqy and Biblical Wisdom Literature", (SVT 7),
Leiden: E.J.Brill, 1960, pp.102-128, esp. p.106.
18. ANET, pp.419-420.
19. A. Erman, on. cit. , p.188.
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by Amen-em-het I through a court scribe for the benefit of his son
Sesostris I (ca. 1971-1928 BC), whom he oppointed as co-regent in the
20th year of his reign. Actually the text was written by a court
scribe under the patronage of Sesostris I upon the occasion of his
ascent to the throne, and purports to be an instruction coming from
his dead predecessor, which probably aimed for the legitimisation of
the right of succession of the new Pharaoh. His description of his
achievements recall the narrative in Koh 1-2. Efforts are made to
present the dead king's seemingly unparalleled achievements in mili¬
tary conquests, building projects, administration of justice, and
national prosperity, with a major failure in his lack of perception
of loyal courtiers and supporters.
The Instruction of a Man for his Son originates in the early part
(211
of the 12th dynasty (ca. 1991-1786 BC). This text attempts to
inculcate within the lesser official a zealous loyalty to the Pharaoh
in order to solidify the structure of the kingdom. It shows the re¬
sponse of the loyalist sages to the attack against authority. The
central section of the teaching is the indoctrination of the youth
in the loyalist creed of the aspiring young men of the king.
3) Mesopotamian Literature : It cannot be determined whether
this was originally less extensive than its Egyptian counterpart or
whether the fewer remains are purely the result of the severe ups-
and downs of political power in Mesopotamia. For the practical in-
20. ANET, pp.If18—If19; Rudolf Anthes, "The Legal Aspects of the
Instruction of Amenemhet", JNES 16 (1957), pp.176-191; Wolf¬
gang Helck, Per Text des Lehre Amenemhets I flir seinen Sohn,
(Kleine Agyptische Texte 1), Wiesbaden: Harrassowitz, 1969; A.
H. Gardiner, on. cit., p.495-
21. K.A. Kitchen, "Studies in Egyptian Wisdom Literature" - I;
"The Instruction by a Man for his Son", Oriens Antiauus 6
(1969), pp.189-2084 cf. Leo G. Perdue, Wisdom and Cult, 1977,
p.79, fn. 127.
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struction of the Babylonian wisdom literature there are various Pro-
(22)
verb collections, which stress experience and common sense. The
Sumerian Proverbs originate^ omcnjthe scribes of Nippur during the old
(23)
Babylonian period. This text is used in teaching language and
thought and covers a broad range of topics. The sages used satiri¬
cal humour as a weapon to attack the professional class for its pre¬
tentious and pompous self-esteem, which are subject to the stamp of
foolishness or incorrect behaviour according to the standard of the
wise.
(24)
The Advice to a Prince belongs to the Akkadian period, dated
betv/een ca. 1000-700 BC, and contains omen-patterned counsels to a
Babylonian ruler concerning the legal privileges in Nippur, Sippar,
and Babylon, and the king's responsibility for social justice and legal
right of the citizens.
42.
Another exemplary piece of Akkadian wisdom literature is the
(25)Counsels of Wisdom, dated to probably the Cassite rule of Meso-
(26)
potamia (ca. 1600-1200 BC). This consists of 160 lines, which
are divided into ten different sections, each of which contains ad¬
monitions with respect to a single topic; bad companion, improper
speech, pacification of enemies, kindness, slave girl, prostitute,
temptation, etc. The laws are related to a concept of moral order,
yet religious motivation does not prevail everywhere. Advice is
22. Bruno Meisner, Babylonien und Assvrien II, (Kulturgeschicht-
licne Bibliothek), W. Foy ed., Heidelberg: Carl Winters Uni-
versitfettsbuchhandlung, 1925? pp.424ff; G. Ebeling, "Reste Ak-
kadischer Weisheitliteratur", in FS B. Meisner, 1928, pp.21ff
cited by R. Gordis, Koheleth: The Man and His World, New York:
1955, p.11, fn. 18.
23. E. Gordon, Sumerian Proverbs, 1959, PP«3, 23, 24.
24. W.G. Lambert, Babylonian Wisdom Literature, (Oxford: The
Clarendon Press, 1960), pp.110-115, and pp.3l6f.
25. G.R. Driver - J.C. Miles, Babylonian Laws II, Oxford: 1935,
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addressed to a general audience, the quantity of material is small,
and the element of command is absent.
(27)
Ahikar is in Aramaic and dated 5th-^th century BC. This is
similar to that of Onchsheshonqy, in that only a small part of the
material is in the imperative or jussive, and it contains much that
is not instruction. Ahikar was a wise and keen-witted statesman; who
taught his son. Some of the writing is general in character and has
110 special application, and a disciplined tongue and secretiveness
are political virtues. But, strong religious colouring and moralism
abound ; hospitality, wisdom, and secretiveness. Instruction is
conveyed by means of imagery, which allows a considerable freedom of
interpretation. God always takes the side of the righteous man, and
upholds his cause. Without wisdom man is in the cold or the dark.
The Babylonian Book of Proverbs originates from the late third or
early second century BC. It blends religious and ethical motifs
with more practical considerations, like the biblical book of this
name. The Babylonian sage warns against such vices as undue talk,
slander, impulsiveness in oaths, taking counsel with fools, and get¬
ting embroiled in quarrels or law-suits. He teaches the virtues of
requiting evil with good, helping the poor, and showing consideration
for one's servants. He urges avoiding involvement with harlots and
sacred prostitutes. The virtues he stresses are loyalty to one's
superiors, honesty with one's possessions, the practice of truth-
telling, and the performance of one's duty towards the gods through
(continued) pp.7f» 9^f; W.G. Lambert, op. cit., pp.96-107.
26. W.G. Lambert, op. cit., p.97; other instructions include the
"Instructions of Shuruppak", a section in the "Shamash Hymn",
and "Counsels of a Pessimist"; cf. Leo G. Perdue, Wisdom and
Cult, p.126 fn.7^»
27. A.E. Cowley, Aramaic Papyri of the Fifth Century BC, Oxford:




In sum, Hebrew wisdom did not arise in a vacum. It was Dart of
the cultural pattern of the Ancient Near East, and biblical wisdom
presupposes a long period of preparation and development until it
reaches its peak in the Book of Proverbs, Job, and Koheleth. This
has made scholars aware not only of the presence of Egyptian literary
materials in Proverbs, but also of the existence of small literary
units, maybe called wisdom books in the sense of composition, imply-
(29)
ing something more than an unco-ordinated collection of sayings.
28. R. Gordis, "Background of Oriental Wisdom", in: Koheleth: the
Man and His World, p. 11.
29. In at least one case, the book of the "sayings of the wise"
(Prov 22:17-2^:22) appeared to be an actual wisdom-book,
modelled upon a type of foreign literature. The connection
between the 30 chapters of Amen-em-cpet and the number 30 in
Prov 2 was first recognized by Adolf Erman, "Eine Sgyptische
Quelle der Sprtlche Salomos" (Sitsungsberichte der Preussischen
Akademie der Wissenschaften zu Berlin 15) » 192*f, pp. 86-93?
see W. Richter's study, Recht und Ethos: Versuch einer Ortung
des weisheitlichen Mahnspruches,(Studien zum alten und neuen
Testament 15) 1 MUnchen: KiSsel Verlag, 1966, pp. 197-208.
Of course, this raises the possibility that there may be other
literary units in the book of Proverbs, which have not as yet
been identified. Egyptian wisdom literature could play a
further role in helping to identify those literary units by
providing examples of other types of collections of wisdom,
which enable the scholar to look for similar literary types
in Hebrew proverbial literature.
The popularity of such small collections of wisdom is at¬
tested by their existence not only in Egypt but also in Syria
as well as Palestine. Though no corpus of Canaanite wisdom
literature is extant, "The wisdom of Shub'awilum", another
small wisdom-book discovered at Ugarit written in middle Baby¬
lonian, an extract of which also appears at BogazkHy, the
Hittite capital, is evidence of the international character
of wisdom; J. Nougayrol, Extrait de Ugaritica V, (Paris:
Geuthner, 1968), pp. 273-290, quoted by Bryce, "Another Wis¬
dom-book in Proverbs", JBL 91 (1972), p. 1^+5?
Another important Egyptian composition is entitled the
Kemvt, an Egyptian word meaning complete. For the texts, cf.
G. Posener, Catalogue des Ostraca hi^ratiques litteraires de
Deir el Medineh,(Documents de fouilles publils par les membres
de l'institut franpais d'archdologie orientale du Cairo 18),
Cairo, 1951, pis. 1-21. Translation and interpretation are
given in W.W. Hayes, "A much Copied Letter of the Early Middle
Kingdom", JNET 7 (19^), pp. 1-10.
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2. The Early Hebrew Wisdom
1) The Use and Meaning of the Term "Wisdom": In the OT 3Dn and
ntforr sometimes refer to technical and artistic skill (i.e. Ex 28:3-
t : r
5; 35:10; I Kg 7:14; Is 40:20; Jer 10:9). The words are also applied
to the poet and singer, both vocal and instrumental (I Kg 5:10-12),
the weavers (Ex 35:25), goldsmiths (Jer 10:9), sailors (Ezk 27:8; Ps
107:27), and women skilled in lamentation (Jer 9:16)- Bezalel, the
skilled craftsman who built the Tabernacle, was called "the wise of
heart" (Ex 28:3; 35:31," 36:1). The magicians and soothsayers with
all their occult arts (Gen 41:8; I Kg 5:10-12; Is 44:25; Jer 9:16),
the skilful conduct of war (Is 10:10), skilful administration of the
state (Is 29:14; Jer 49:7), and even the midwife in Rabbinic litera¬
ture,^*^ were all called wise. Wisdom is attributed even to cer¬
tain animals (Prov 6:6-8; 30:24-28).
In Proverbs the term ODn is mostly contrasted with V'?? , *03.
Wisdom designates a quality of mind and heart, whereby one is able to
cope with the problems of life and to give good counsel to others.
Certain individuals were reputed to be wise; the woman of Tekoa (II
Sam 14:2; 20:16), Agur (Prov 30:1), and Solomon (I Kg 3:4; 4:29,34;
5:7,12; 10:1-23). Another level of wisdom is found in the recorders,
scribes or secretaries, and counsellors in the royal court (II Sam
8:16-17; 15:12; 20:24; I Kg 4:3; II Kg 12:10; 18:18; etc.). The
tribal leaders were expected to be wise (Dt 1:15) in their various
administrative duties in the local government (Dt 19:12; 21:2,19; 22:
15; 25:7, cf. Ezk 7:26). Therefore, the practitioners of wisdom
must not be thought of as a compact watertight group within Hebrew
society. They were involved in many facets of Jewish life. These
elders, sages, scribes and counsellors merged ultimately to produce
30. M. Shab. 18:3; Eosh Hashanah 2:5 and B. Erub 45a.
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the wisdom movement, whose members were most commonly known as wise
men.
According to Lambert the Babylonian terms "wise" and "wisdom" are
used in relation to skill in cult and magic and are not appropriate
to those Babylonian documents which in subject -matter resemble the
Israelite wisdom literature. The salient characteristics of such
compositions seem to be didactic intent, concern for matters of human
(32)
conduct, and the attempt to discover the order and meaning of things.'
The term "instruction" is not intended to restrict consideration to
those compositions which are classified as "instruction", but extends
to the concept of the communication of learning from teacher to
student, whether the teacher he presented as a god, a king, a father,
or a professional member of a school. This concept and practice
were widespread and go back to the very beginning of the wisdom tra¬
dition.
It is clear that Israel's own wisdom movement, and especially her
concept of "instruction" is a continuation of what is found in Egypt
and Mesopotamia, and is to some extent dependent upon them.^^ Von
Bad defined wisdom as the "practical knowledge of the law of life and
(34)
of the world, based upon experience." Crenshaw defines it as "The
quest for a self understanding in terms of relationships with things,
people, and the Creator".former tends to be too broad and
31. W.G. Lambert, Babylonian Wisdom Literature, i960, p. 1•
32. S.N. Kramer, "Sumerian Wisdom Literature: a Preliminary Sur¬
vey", BASOR 122 (1951)1 PP» 28-31, lists five categories of Su¬
merian wisdom literature; 1) Proverbs 2) miniature essays
3) instructions and precepts k) essays concerned with school
and scribe 5) and disputes and debates.
33. O.S. Rankin, Israel's Wisdom Literature; its Bearing on Theo¬
logy and the History of Religion, Edinburgh, 1936, pp. 7f and 14;
G. Von Rad, "Job 38 and Ancient Egyptian Wisdom", in: The
Problem of the Hexateuch and Other Essays, tr. E.W.T. Licken
(Edinburgh, 1965)1 PP« 281-291.
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the second too narrow. The OT wisdom is the capacity to see through,
to co-ordinate, and to master the natur^ and social sphere. Wisdom
begins from the observation of phenomena of nature or social order
with an attempt to determine what is, to establish the fact, and to
confirm or verify their order and relationship. Wisdom is also an
ability to get on in the world, to deal with difficult situations,
primarily shrewdness, intellectual quality, which provides the key to
happiness and success in life.^^
We may categorise the Israelite wisdom according to the various
ways in which it functions. There is a nature wisdom, which seeks
to take possession of environment through the formation of a list of
things, animals, and plants as extensive as possible; as in the Onomas-
tica. Many lists have been handed down from Egypt and Sumer, and
such a wisdom list must have been transmitted in Israel; for example,
i Kg 5:12f; Job 28:41; Gen 1 and 10. There is judicial wisdom (I Kg
3:16-28), and political wisdom as Ahitophel's (II Sam 16). But above
all, the majority of wisdom in the OT is life wisdom, which deals with
human relationships. There is tribal wisdom, which partly originated
in the nomadic period (cf. Jer 35:6f). The concise rule of relation¬
ships for daily life is expressed in a proverb as an experience wis¬
dom; i.e. Proverbs 26. There is also court wisdom which is inter¬
national rules for the officials and diplomats that have been nur¬
tured in the wisdom school, i.e. Prov 22:17-23:14. There is also art
wisdom, such as, the poetry
34. G. von Pad, Old Testament Theology I, (Edinburgh, 1957 1962
E., p. 418.
35. J.L. Crenshaw, "Method in Determining Wisdom Influence upon
Historical Literature", JBL 88 (1969)* P- 132.
36. R.N. Whybray, Intellectual Tradition of the Old Testament,
(BZAW 135), 1974, pp. 8-9.
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developed in the wisdom school, especially the number-maxims of Prov
30:15-33. Above them all is theological wisdom, which attempts to
combine secular wisdom with faith in Yahweh.
Most of the early wisdom we find in the Proverbs is the literary
product of the popular proverbs, and is described as mashal
Eissfeldt at first held that the basic meaning of mashal should be
(37)"likeness" because Arabic "mathala" (represent), Akkadian "masalu",
Ethiopian "masala", Aramaic y'Jl'S (be like), Syriac (com¬
pare) show a process from the concrete to the abstract.
(^81
But, the explanation most generally put forward is "word of power"
Bentzen adheres to the Hebrew meaning "to rule" because the simple
review of the total field of usage would contend to this. Eissfeld
(39)
states magical saying as its probable original meaning. The term
mashal can be elucidated in terms of a basic meaning "to stand" (Das
Feststehende), which can be paraphrased as "wisdom teaching which is
well established" and "valid instruction for practical affairs".
McKane investigated whether some popular* proverbs in the OT can
be elucidated on the assumption that there can be applied to them
(*+0)
some such meaning as "model", "examplar", or "paradigm", and he
37. 0. Eissfeldt, Per Mashal in Alten Testament, Giessen, 1913, p.
6; the term mashal outside the Book of Proverbs appears in
Num 21:27; 23:7,18; 24:3,15,20,21,23; Dt 28:7; I Kg 9:7; Is 14:
4; Jer 24:9; Ezk 14:8; 17:2; 24:3; Mic 2:4; Hab 2:6; Ps 44:15;
49:5; 69:12; 78:2; Job 7:6.
38. B. Gemser, Pi Sprilche Salomos, (HAT 10), Ttibingen: JOB Mohr
(Paul Siebeck), 1963, p. 8, fn. 6; A. Weiser, The Introduc¬
tion to the Old Testament: its Formation and Development, tr.
D.A. Barton, London, 1961, p. 40; A. Bentzen, Introduction
to the Old Testament I, Copenhagen, 1948/49, p. 168; A.R. John¬
son, " ", in: Wisdom in Israel and in the Ancient Near
East, (SVT 3), 1955, p. 168.
T*
39- 0. Eissfeldt, Old Testament: An Instroduction, tr. P.R. Ack-
royd, Oxford: Basil Blackwell, 1965, P- 82.
40. W. McKane, Proverbs: A New Approach, 1970, pp. 26-31.
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confirmed Pfeiffer's and Herbert's conclusion that in the latter
(41)
usage the meaning of mashal has lost precision and particularity.
In order to communicate clearly and authoritatively, and without am¬
biguity it sacrifices imaginative language, thus achieving pedestrian
(42)
clarity. The popular proverb is a model with its wide scope of
interpretation.
2) The Situation of the Early Wisdom
i) The Royal Court : The political and social background of the
Proverbs is vague and they cannot be dated with any exactitude. The
references to kings (14:28; 16:10,13; 20:2,18,28 etc), possibly to
Israel's kings, and the reference to some Proverbs (Prov 25:1) being
copied out in Hezekiah's time (ca. 700 BC), suggest that some of our
Proverbs attained their present form much earlier than eighth century
BC. We have to assume that much of the Book of Proverbs is pre-
exilic and even before the fall of Northern Kingdom, because it is
evident that Egyptian and Babylonian wisdom were both older than the
Hebrew counterpart, and only the establishment of the strong central¬
ised monarchy at the time of David and Solomon (ca. 100-960 BC) could
have provided the basis for an intensive cultivation of the national
culture. The use of the phrase "the proverbs of Solomon" (1:1; 10:
1; 25:1) betokens a tradition that some epigrams were composed or
collected by Solomon (cf. I Kg 3:5-14; 16—18; 4:29-34 etc). This
is not difficult to believe, although to identify his contributions
in the Book of Proverbs is quite impossible. The tradition that
Solomon was an author of wisdom sayings can no longer so easily be
41. R.H. Pfeiffer, Introduction to the Old Testament, (New York:
Harper & Brothers Publishers, 1941, 1952), p. 645; A.S. Her¬
bert, "The 'Parable' (mashal) in the Old Testament", SJTh 7
P. 194.
42. W. McKane, 0£. cit., p. 22.
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dismissed as a figment of the folk-imagination. There is every
reason to believe that Solomon's reign marks the first golden age in
the history of Hebrew ,-jisdom literature. His extensive political
and commercial contacts with other lands (cf. I Kg 9J'Iff, 2k-28; 10:
26:29), particularly with Egypt, provided the basis for close intel¬
lectual relations with the Nile valley. The domestic prosperity
and sense of national well-being during Solomon's reign supplied the
necessary background for literary creativity. The existence of an
extensive wisdom literature in Egypt in the period prior to Solomon
and the customary attribution of its scribal writings to the king
Pharaoh under whom they worked must have paved the way for Israelite
scribes to put their words in the king Solomon's mouth, as in the
(Zf3)
maxims of Merikere and the wisdom of Amenemhet. It is generally
admitted that the wisdom movement goes back at least to the time of
(44)
the early monarchy. The composition of Israel's wisdom attests
to early procedures and terminology and the content consists largely
(45)
of the accumulated experience and insight of earlier generations.
The existence of a school where writing was taught and the texts were
copied might be supposed.
43- Budge assigns the latter work, the most important of all for
Hebrew wisdom, to the 18th dynasty, A. Erman to the 21st or
22nd dynasty, ca. the first millennium; Griffiths to the 21st
to 26th dynasty; cf. R. Gordis, Koheleth: the Man and his
World, pp. 19-20.
44. A. Alt, "Die Weisheit Salomos", TLZ 76 (1951), PP« 139-144,
who argues for the existence of the Onomasticon; W. Baum-
gartner, "The Wisdom Literatures",in: The Old Testament and
Modern Study, H.H. Rowley ed. (London: Oxford University Press,
1951, 1961), p. 211; E.W. Heaton, The Hebrew Kingdoms, (Clar¬
endon Bible 0T 3), London, 1963, pp. 16?-1?4.
45. H.H. Schmidt, Wesen und Geschichte der Weisheit, (BZAW 101),
Berlin, 1966, pp. 27f.
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ii) The Scribes in the Court : A distinctive feature in recent
wisdom research is the stress laid on the court and wisdom school as
the life-situation of the early wisdom literature. There is no
doubt that Israelite kings maintained a body of men who both advised
(.1+6)
them and administered their policies. A variety of persons and
groups of persons were dealing with kings, belonging to the king's
immediate entourage; the advice was given by a prophet or a priest,
or sometimes by a named individual (II Sam 19:5ff), beside the elders
of Israel (II Sam 12:17; 17:3,4,15; I Kg 20:7-9), the old man and
young men (I Kg 12:6-14). However, HOH is never used as the title
of any person or any group of persons in the historical books.
Oesterley says that there can be no doubt that the three distinc¬
tive classes, such as, the priests, the prophets, and the wise men,
were in existence long before Scribes in the technical sense were
(47)
heard of. The wise men were no less than the priests occupying
with their particular study of the law. But Whybray denies the
existence of wise men as a professional class similar to that of
(49)
priests and prophets. He observes that the wise men at Egyptian
court were the cleverest magicians, and the function of the Babylonian
wise man was not that of political adviser, but that of interpreter
of signs and dreams (Dan 2:4,5). Whybray points out that 1) the
wise men at the Israelite court did not have title of "the wise man".
46. H. de Vaux, Ancient Israel: Its Life and Institutions, tr. J.
McHugh, London^ 1961, pp. 127-132; W. McKane, op. cit., pp.
14-47.
47. W.O.E. Oesterley, The Books of the Apocrypha; their Origin,
Teaching and Contents, London, Paternoster Row, E.C., 1914,
P. 115.
48. Ibid., p. 116.
49. R.N. Whybray, The Intellectual Tradition in the Old Testament,
(bzaw 135), 197^
19
2) Jer 18:18 seems to refer to three professional classes: "...for
the law shall not perish from the priest, nor counsel from the wise,
nor the word from the prophet". But, Jer 49 mentions the priests
and prophets with princes as the leaders and authorities on whom the
nation depends, and yet it does not mention the wise men. 3) In
the light of Jer 8:9; "the wise men shall be put to shame, they seek
a vision from the prophet, but the law perishes from the priests,
and the counsel from the elders", this triple saying of Jer J8:J8 is
not a reference to three professional classes.^0) Therefore, Why-
bray claims that the term "wise men" cannot be shown to have been
(51)used m a technical sense denoting a professional class at court.
If the wise men in the court were not a professional class and
thereby it can not be assumed as the life-situation of the early Heb¬
rew wisdom, the next question is whether the existence of the school
in the court may be assumed or not. The OT does not give much evi¬
dence for the existence of education in Israel, which, over and above
the tuition given in the family, has often been presupposed. Her-
misson supports the theory that Israel actually had a school for ad-
(52)
vanced education with following circumstantial evidence: 1) The
scribal school at Ugarit is related with the recent discoveries of
wisdom texts. 2) The development of a royal administration in Israel
created a need for a scribal school for non-official class of scribes,
the upper class, and some groups of artisans. 3) The priests were
in all probability educated at the temple school. 4) Prov 16:1-22:
16 could be understood as being an instruction to officials and
50. R.N. Whybray, The Intellectual Tradition in the Old Testament,
1974, p. 31.
51. Ibid., p. 16.
52. H.J. Hermisson, Studien zur israelitischen Spruchweisheit,
1968, pp. 97-136, esp. pp. 113ff.
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diplomats, and Prov 28-29 to a prince.
The instruction of Jehoash by Jehoiada, the priest (II Kg 12:5),
the prophet Nathan's tutorship to Solomon (on the basis of emended
text of II Sam 12:25), the cost of education mentioned in Prov 17:16,
("Why should a fool have a price in his hand to buy wisdom?"), the
existence of the prophetic groups of disciples (I Kg 19), the indis¬
pensable need of government organization for scribes can be accounted
as the basis of the presupposition.
The term "scribe" ( *-> 2> c) ) in Hebrew is used in the sense of
"secretary" or the like; in II Sam 8:17, e.g. among David's officials
are reckoned "Zadok, the son of Ahitub and Ahimelech, the son of
Abiathar, who were priests, and Seraiah, who was scribe". As a
royal official he had various duties; as treasurer (II Kg 22:11; II
Ch 24:11), in some military capacity (II Kg 25:29; Jer 52:25), as
one who writes (Ps 45:2), or as king's secretary who writes out de¬
crees (Esth 3:12). All except Ps 45:2 sees the scribe as a royal
official, and show that the ideas of counting and writing are con¬
nected with the term DiD .
The ability to read and write could have been a skill limited to
a certain number of groups of scribes, employed by religious and
political establishments, and this group could have formed the first
administrative and bureaucratic class. Education outside the imme-
©
diate family boundary took jn a new importance after the establish¬
ment of the United Monarchy.
In Proverbs occurs 22 times, which reflects the paedagogic
approach. Though this refers to the instruction of parents, it also
(54)
means "my pupil". Ginsberg pointed out that * J a was the ac-
53- H.J. Hermisson, Studien zur israelitischen Snruchweisheit,
p. 143.
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cepted form of address of a master to his disciple in Tannaitic and
(55)
early Amoraic times.
The content of the early wisdom also suggests the existence of
some sort of school for the youngsters of the upper class in the so¬
ciety. Firstly, the constant emphasis upon sexual morality (Prov
5:7f; 6:2A; 7:5ff; 23:27ff) implies that the students were not chil¬
dren but young men, who had the opportunity and means for personal
indulgence. Emphasis on abstaining from sexual liaisons outside the
marriage bond (Prov 2:2,l6ff; 5:9,15; 7:5ff; 22:14; 23:27; 30:20;
Sir 9:1ff; 19:2; 23:16; 25:2; 36:30) reflects the general phenomenon
of its availability. Secondly, the references to precious linen
(Prov 7:1ff), stones (Prov 3:15; 8:1; 20:15; 31:10; Job 28:18), meat
(Prov 17:1), and the danger of wine-bibbing and gluttony (Prov 23:1f,
20f,29f; 30:8-10; Koh 7:l6f; Sir l8:30f) reflect the life of the up¬
per class of the society. Thirdly, the exhortation for diligence,
prudence, restraint in speech, reliability, charity (Prov 3: 8; 22:
22), loyalty to authority, and not standing surety for one's neigh¬
bour (Prov 6:1-5; 11:13; 17:13; 22:26f; 20:16; 29:13) reflect the
chief virtues of the propertied class, and it is an utilitarian mora¬
lity. Fourthly, there is a conservative religious idea that virtue
leads to well-being and vice to poverty and disaster, and that bles¬
sings are showered upon the upright, but removed from the wicked
(Prov 10:2; 16:22; 11:28; 12:22).^^ All these conditions pre¬
vailed among the young of the wealthy classes.
5A. H. Toy, A Critical and Exegetical Commentary on the Book of
Proverbs, (ICC), Edinburgh, 1902, pp. 8 and 12.
55. Louis Ginsberg, Commentary on Jerusalem Talmud, (New York,
19**0, pp. 238 and 300; It is noteworthy that Koheleth does
not use the term, probably because the book was not a text book
for youth but rather a personal note book; cf. R. Gordis,
Koheleth: the Man and his World, 1955, p. 32.
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iii) The Temple Singers : Early appearance of wisdom can also be
(57)
detected in the songs. The early traditions of the exploits
of tribal heroes were embodied in song, and some of these poems are
preserved in later prose narratives like the "book of Jashar" (Josh
10:10; II Sam 1:18; I Kg 8:53 in LXX). The relationship between
song and wisdom was so close that often no distinction was drawn be¬
tween the two as I Kg k:30-32, where Solomon is pictured as a song¬
writer as well:
"... and Solomon's wisdom excelled the wisdom of all the
children of the east and all the wisdom of Egypt. For he
was wiser than all men, and he spoke three thousand proverbs
and his songs were a thousand and five (LXX:5,000)."
Evidence from Ugaritic sources corroborates the biblical tradition,
and in fact the guilds of singers probably go back to the Canaanite
/ rO \
period. The Book of Psalms is a great collection of religious
poetry, most of which were chanted at the temple service with musical
accompaniment. The composition and rendition of the psalm required
a high degree of technical skill, which is wisdom, and much of its
content has close affinities with the proverbial lore of the wisdom
teachers.
3) The Content of Early Wisdom
i) General Nature of the Content : The nature of the Israelite
early wisdom even in its earliest stage was not a mere importation
from foreign lands but an indigenous development, which is reflected
in the Proverbs, and fragments of a pre-Solomonic age are preserved
in the Bible; such as, Samson's riddle (Judg 1^:1*t,l8), the cry
56. P. Gordis, Koheleth: the Man and his World, p. 37.
57. Ibid., p. 17
58. cf. W.F. Albright, "The Canaanite Origin of Israelite Musical
guilds", (yet unpublished), as cited by R. Gordis, on. cit.,
chap. II, fn. 9-
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against David's house (I Kg 12:16), the parable of Jotham (Josh 9:
2f), David's quotation of an ancient proverb: "out of the wicked
comes forth wickedness" (I Sam 24:13), Nathan's parable (concerning
a poor man's iamb) indicting his royal master (II Sam 12:Iff), the
wise woman's fictitious case as a parable of king's relationship to
his son Absalom (II Sam 14), the change in Saul: "Is Saul among the
prophets?" (I Sam 10:11; 19:24), Jeremiah's mashal to the claim of
divine revelation in dreams: "What has straw in common with wheat?"
(Jer 23:28), the proverb quoted in both Jer 31:29 and Ezk 18:2, "The
fathers have eaten sour grapes, and the children's teeth are set on
edge" (Jer 31:29), and the parable of Joash, the dismissal of Ama-
ziah as a thistle by the side of a cedar (II Kg 14:9). These are
examples of folk wisdom; and the occurence of similar sayings in
the wisdom books (e.g. Prov 11:12; 13:20; 16:26a) indicates that
there was a fusion of such popular lore with the more sophisticated
type of wisdom teaching. The evidence from oriental wisdom tradi¬
tion generally indicates that Hebrew wisdom was not a late develop¬
ment, but on the contrary, was cultivated by the scribes in the royal
court and temple as early as the period of the United Monarchy.
It is generally considered that Prov 10:1-22:16 and 25-29 are the
oldest collections of maxims. Rankin dates Prov 10:1-22:16 to the
(59)
Solomonic period and the nucleus of 25-29 to the period of Hezekiah.
The early material in Proverbs consists of moral precepts and
observations on life, all in poetic form. The scribal wisdom and
folk wisdom affirm the supreme value of experience. The appeal is
to experience rather than authority. The necessary conditions of
acquiring wisdom are said to be humility (11:2), taking advice (13:
59. O.S. Rankin, Israel's Wisdom Literature, 1936, p. 56.
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10), prudence (8:12; 1*f:8), understanding (17:2*0, and righteousness
(10:31).
Wisdom begins with listening to the elders. The sum of experi¬
ences makes skill in living, which produces success and happiness
and insists on competence and diligence. It never doubts that the
rod makes good children. It is a discipline, and the result of
chastisement (Prov 29:15)- The most important person is one's supe¬
rior. The inculcated virtues are diligence and honesty, control of
speech and emotion, correct attitude to riches, bribery, wine, and
women. Hard work, zeal, prudence, and sexual moderation are essen¬
tial. Therefore, wisdom is understood as the foundation of the
family (2*f:3) and the way to salvation (28:6). Practical wisdom,
such as, 10:19; 18:16, appears hard-headed, matter of fact, safe and
sane, but Hebrew wisdom developed to justice and mercy. Morality
was seen to be a more effective road to success than sin. This may
be described as the lower practical wisdom. The early wisdom
is the most secular, concerned broadly rather than specially with
Jewish problems. Gunkel noted that "the Hebrew proverbs were in
the beginning altogether secular and the religious motive was intro-
(61)
duced late". Von Rad considers Prov 25 as belonging to the
(62)
most profane or "worldly" collection of wisdom. By many the
ethics of the Book of Proverbs have been characterized as "utilitarian"
as a shrewd kind of morality.This does not distinguish between
utilitarian and ethical good, because the ancient conviction was that
the good is always the useful.
ii) The "Secular" Aspect of Early Wisdom : The Hebrew early wis-
60. R. Gordis, Koheleth: the Man and his World, p. 26.
61. H. Gunkel, "Proverbien", RGG^, Tilbingen, 1929-
62. G.von Rad, Old Testament Theology I, 1962, pp. *+36-*+37.
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dom, as a part of the larger pattern of oriental v/isdom, is inter¬
national in scope, secular in spirit, and practical in intent. It
does not refer to Heilsgeschichte, election, covenant, law, and
deals with the experience of man as man, which exhibits workable
&
morality with a sagacious understanding of human nature, an unab^hed
interest in individual happiness, a fearless use of reason in con¬
fronting the fundamental issues of life, a refusal to pretend to
certainty, and an unswerving allegiance to truth. Therefore, this
collection may appear to remain outside of what may be called "theo¬
logical" teaching.
The motivation of good conduct and the satisfaction of reward
for good conduct is life; such as, wealth, honour, good name, poste¬
rity, long life. This may appear to be worldly ethics. The con¬
tribution of the Israelites' early wisdom is based on natural theo¬
logy rather than on historical and revealed theology. It is empi¬
rical rather than confessional, realistic rather than idealistic,
rational rather than devotional. It advocates salvation by wisdom,
which is the agent of God's indirect revelation. Wisdom is the
order for correct social behaviour and the Proverbs are a deposit
of morality. It is a self-illuminating or self-evident life-
promoting force.
iii) The Doctrine of Retribution : The existence of a doctrine
of retribution in the wisdom literature has been denied by K. Koch
with his finding that the suffering of the wicked was not regarded
as a punishment meted out by Yahweh but rather as the consequence of
his act. Yahweh sometimes is involved but his activity and inter¬
vention appears to be rather superficial and cannot be described as
requital. in Prov 10-29 the view of life does not differ funda-
63. W. Baumgartner, Israelitische und altorientalische Weisheit,
Tiibingen, 1933i p. 6; O.S. Rankin, Israel's Wisdom Literature,
1936, pp. 4-9.
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mentally from those of Mesopotamia and Egypt; Yahweh has ordered the
world, and the wise man seeks to live according to the divinely esta¬
blished order of retribution, even though he cannot always understand
it, and the sages' teaching has behind it the authority of that order.
Gese sees the specifically Israelite faith in Yahweh in Prov 10:22;
16:1,9,33; 20:24; 21:1,30; 25:2, in which God is portrayed as free
to act independently of the order in the universe as the free grace
("6s-)
of God. Skladny criticises this by saying that divine inter¬
vention is not between an act and its consequence in 10:22 and 25:2
but between the making of a human plan and its translation into
action, which cannot be the distinctive Israelite element. He
claims that the collections in Prov 10-15 and 28-29 contain a belief
in a connection not so much between an act and its consequence as
between one's way of life and his destiny (e.g. 14:14a; 15:32a).
The Israelite wisdom which was not secular in its origins any
more than that of Egypt, but tended to become both more explicitly
theological and more anthropological. Gese's theory of God's free
intervention is not the outlook peculiar to Israel but can also be
(67)
found in Egypt and Mesopotamian literature. Von Rad also agrees
that the early Hebrew wisdom owed much to foreign influence and be¬
lieved that God's providence worked in a hidden way through ordinary
events. Although Yahweh is not mentioned in many of the early wis¬
dom sayings, their teaching should not be regarded as merely utili¬
tarian or eudaemonistic. It does not conflict with faith in Yahweh,
for he was believed to have created the order and to sustain it.
64. K. Koch, "Gibt es ein Vergeltungsdogma im Alten Testament?",
ZTK 52 (1955), PP. 1-42.
65. H. Gese, Lehre und Virklichkeit in der alten Weisheit, Tttbin-
gen, 1958,
66. U. Skladny, Die Mltesten Spruchsammlungen in Israel, GBttingen, PjbD,
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to sum up: 1) Early Hebrew wisdom lacks marks of the specifically
Israelite tradition, such as, Heilsgeschichte, election, covenant,
and law. 2) But, the early wisdom should not be taken as wholly
utilitarian or eudaemonistic and secular, though it appears to be
anthropocentric. 3) The name of Yahweh appears frequently, and he
was described as the one who has ordered the world and authorizes the
retributive order. k) The cause and effect in retribution are not
seen as altogether mechanical. Not only has Yahweh ordered the
world order but also he often intervenes between the human plan and
man's destiny, bridging the gap between human plan and its transla¬
tion into action. He is free to act independently of the order in
the universe. Yahweh watches over the inner connection between an
act and its consequence.
iv) The Religious Aspect : The next question would be to ask
whether Israel's early wisdom was totally secular. Skladny offers
a scheme of the collection of Proverbs as an architectonic unity with
thematic coherence; "A" as righteousness-wickedness antithesis (10-
15), "B" as Yahweh and the king (16:1-22:16), "C" as nature and
agriculture (25-27), and "D" as the young men who are to be the rul-
(68)
ing class (28-29). This scheme has not won general acceptance
from other scholars.
McKane offered a different classification: "A" as for the suc¬
cess and harmony in the individual life, "B" as the anti-social be¬
haviour with the harmful effects in the community life, "C" as for
Yahwistic piety in God-language or moralism. McKane argues that
67. H.H. Schmid, Wesen und Geschichte der Weisheit: Eine Unter-
suchung zur altorientalischen in israelitischen Weisheits-
literatur, (BZAW 101), 1966,
68. U. Skladny, Die Hltesten Suruchsammlungen in Israel, 19&2,
pp. 55ff and 67f.
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class "C" represents a re-interpretation of class "A", and a later
stage in the history of OT wisdom tradition, in agreement with Ficht-
ner, Sellin, and Scott. McKane asserts:
"In the late pre-exilic period the wise men, who stood
in an insternational tradition of wisdom, were beginning
to come to terms with Yahwism, that wisdom had begun to
make its bow to distinctively Israelite biblical traditions
and that the wise men were in the way of becoming biblical
scholars, devoted to sacred learning." (70)
The ascription of Prov 25-29 to the men of Hezekiah (i.e. to those
engaged in literary and editorial tasks under his patronage) is gene-
(71)
rally regarded as trustworthy. The antithesis of righteous-
wicked, which McKane took along with the fear of Yahweh aspect as
evidence of the later Yahwistic reinterpretation of early wisdom as
a new mashal, is thought by Skladny, Gemser, and Rankin to point to
(72)
the earliness of the collection. H.H. Schmid even demonstrated
its likeness to the righteous-wicked antithesis as found in the Egyp-
(73)
tian concept of Ma'at. Skladny also holds the view that it
69. J. Fichtner, Die altorientalische Weisheit in ihrer israel-
itisch jttdischen AusprMgung^ (BZAW 62) , 1933) PP« 24f; R.B.
Y. Scott, Proverbs,' (AB), 1965, 1971, p.17.
70. W. McKane, Proverbs, (OTL), p. 19; idem, Prophets and Wise
Men, (SBT 1/44), London: SCM Press, 1966, p. 102; McKane's
theory of a Yahwistic reinterpretation is based on 1) the
pejorative use of the vocabularies of intellectual virtue in
favour of Yahweh (8:12b; 14:17b; 12:5; 19:21; 20:24 etc),
2) the substitution of disciplinary piety for educational dis¬
cipline and of Yahweh for the place of wisdom teacher, 3)
two differing attitudes to one action, such as to bribery (17:
8; 18:16; 21:14 vx. 15:27; 17:23).
71. R.B.Y. Scott argues that though it reached its present form in
the 5th-4th century BC, much of the material of 10:1-22:16 is
pre-exilic in origin, Proverbs, (AB) 1965, p. xxv and xxxiii;
H. Ringgren, Sprtlche/Prediger, (ATD 16/1), 19&7, P« 8; W.
McKane, Proverbs, (OTL) 1970, p. 14; 0. Eissfeldt, The Old
Testament: An Introduction, 1965, p. 475; A. Weiser, The
Introduction to the Old Testament, 1961, p. 297; Eissfeld re-
cognizes the Aramaism in 14:34 ( To fj ), 17:10 (-7Un), 18:24
(->DO), 19:20 (Sap) which makes its collection to be post-
exilic. All of them refer to the date when the material in
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might be conceptually related to the doctrine of Ma'at of Egyptian
(74)
wisdom. Whybray sees hardly any hints of the history of the
(75)
wisdom tradition to be gathered from the Book of Proverbs, because
the book lacks any specifically Israelite traits, and the allusions
to Yahweh are superficial and do not disturb the general impression
(76)
of extra-Israelite materials. Rankin, with Baumgartner, observes
that empirical wisdom and divine wisdom may have originated indepen¬
dently of each other. Rankin asserts that the religious character
of Israelite wisdom is original to the early wisdom, and is not tacked
(77)
on later in order to transform an empirical type of wisdom.
We have confirmed that the older wisdom collection had a rather
individualistic, utilitarian outlook: acceptance of parental advice,
the value of wealth, solicitude for the poor, intemperance, sex, con¬
trol of temper, tongue, pride, carefulness, prudence, etc. to guide
man to right living. McKane assumes when he postulates the Yah-
wistic reinterpretation that when Israel made no change in the Con¬
tent of its wisdom, a strain must have developed between their reli-
*—»•
gio^sity and the maxims, and the effort to remove the moral neutrality
was inevitable. In the early Hebrew wisdom as well as in the wisdom
(continued) 25-29 was collected and edited, and not to the
date of the contents of 25-29.
72. U. Skladny, Die Hltesten Spruchsammlungen in Israel, p. 67;
B. Gemser, Die Sprtiche Salomos, p. 4; O.S. Rankin, Israel1 s
Wisdom Literature, p. 69f.
73. H.H. Schmid, Wesen und Geschichte der Weisheit, pp. 159f.
7k. U. Skladny, op. cit., pp. 7f and 71f.
75« R.N. Whybray, The Intellectual Tradition in the Old Testament,
(BZAW 135), 197^, pp. 24f.
76. W. Baumgartner, Israelitische und altorientalische Weisheit,
1933, p. 28.
77. O.S. Rankin, op. cit., pp. 69f.
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tradition of Egypt and Mesopotamia there are motivation for and sanc¬
tion in the recognition of God. The term "god" occurs seven times
and "Yahweh" 86 times, even in a short prayer in 30:7-9- If Israel's
early wisdom were totally secular, this phenomenon has to be explained.
The oldest collections of Prov 10:1-22:16 and 28-29 use exclu¬
sively the name of Yahweh, the national name of the Deity; 55 times
in 10:1-22:16 compared to 19 in 1-9 (6 times in 22:17-27:27, 5times
in 28-29) and twice in 30-31- But, when it occurs often it appears
in stock phrases like "the fear of Yahweh", "the blessing of Yahweh",
"the abomination" or "the knowledge of Yahweh", etc.^^
Wisdom and morality do not go always together. Scribal or folk
wisdom can be divorced from the religious and theological cast of
thought. This is a more natural way of explaining the religious as¬
pect which is intrinsic to the practical maxims in the Proverbs.
Egyptian scribes in the New Kingdom show their similar concern.
Mythology could be seen as an attempt to speak of certain speculative
(79)
problems placing the answer in the minds of the gods. Israelite
wisdom circles might have accepted the content of conventional wisdom
most of the time without criticism or meditation, or, as R. de Vaux
claims, the early scribal profession of Israel could have been Egyp¬
tian in origin and style through the importation of scribes from
Egypt to handle the palace business of David and Solomon.
78. Taking ch. 16 at random we find "Yahweh" used 10 times, of
which at least four are in stock phrases, in w. 5,8,77,20;
cf. R. Gordis, Koheleth: the Man and his World, p. 32; On
divine name in wisdom see J. Fichtner, Die altorientalische
Weisheit in ihrer israelitisch jUdischen AusprMgung, p. 103f;
O.S. Rankin, a£. cit., p. 39-
79- J.L. McKenzie, op. cit., p. 207f-
80. R. de Vaux, "Mllange: titres et fonctionaires 'Egyptiens a la
cour de David et de Salomon", RB k8 (1939), pp. 39^-^+09-
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At the same time it is true that the early Hebrew sages sought to
master things by observation and their task of education stands at
(81)
the centre of the wisdom movement. But, it is probable that
right from the beginning there crept into the teaching of wisdom a
compromise with Israel's powerful religious tradition.
The dual aspects of wisdom, the early piety and utilitarianism,
are apparent in the earliest collection of Israelite wisdom, because
there are plentiful references to Yahweh as the one who demands and
rewards goodness and punishes evil. The religious element in Frov
10:1-22:16 does not seem to be woven in or tacked on later. It
does not appear to be an afterthought or addition, from a brief sta¬
tistical analysis. Therefore, it is certain that from the very
outset in Israel's wisdom writings the religious sanction of right
(82)
conduct was thought to be present. The idea of individual re¬
tribution was associated with Israelite religion from the beginning.
The collection of Prov 25-27 is the most worldly section of the
/ O-z \
Israelite wisdom literature. In this material there is no ap¬
parent tie between wisdom and the official religion. There is a
stronger religious tone in 28-29 as well as 16:1-22:16 than in 25:1-
27:10. Yet according to Skladny^^ the appearance of the name of
Yahweh in 25-27 is ^8 % of the sentences compared to 2^,3 % in 28-29,
and 27,5 % in 16:1-22:16, but it seldom occurs in 10-15. Instead,
the religious character of the contrast of righteous-wicked is clear;
/Or\
we see 9^ occurrences in 10-15, while only four in 25-27.
81. J.L. Crenshaw, "The Human Dilemma and Literature", in: Tra¬
dition and Theology in the Old Testament, D.A. Knight ed.
(London: 1977), pp. 235-258.
82. O.S.Hankin, on. cit., p. 69.
83. G. von Rad, Old Testament Theology I, 19^2, p. V55; J. Ficht-
ner, Die altorientalische Weisheit, (BZAW 62), p. 62.
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The principle of retribution is equally evident in 25:21f; 24:12b,
which are similar to 15:25; 19:17; 22:22f as well as 11:2,20; 12:2.
The phrase (HfT J)0.yill raises also the question of the rela¬
tionship between the Prov 1-9 to the Book of Deuteronomy, because
it occurs only in Proverbs and Deuteronomy; Prov 3:32; 11:1,20; 12:
22; 15:8,9,26; 16:5; 17:15; 20:10,23; and Dt 7:25,26; 12:31; 17:1;
18:9—12; 22:5; 23:18; 24:4; 25:16; 27:15. Humbert has argued that
its absence elsewhere indicates that it is confined to a particular
milieu. It may have been a usage in pre-exilic Israelite wisdom
(86)
and so a borrowing of Deuteronomy from wisdom literature. Since
10 of the 11 occurrences in the Book of Proverbs are in 10:1-22:16,
which are thought to contain pre-Hezekian material, the wisdom in-
fO ry\
fluence upon Deuteronomy is clear. The f|) ]V j)Dy\j\ in Deute¬
ronomy is everywhere connected to the cult of Yahweh; idol (7:25,26)
temple prostitution (23:18), child sacrifice (12:31; 18:9-12), wear¬
ing clothes of opposite sex (22:5), blemished animal sacrifice (17:
1), and sexual intercourse with former wife (24:4), whereas in Pro¬
verbs it is associated with moral and intellectual flaws; perversion
(3:32; 11:20; 17:15), the deeds, thought, and the sacrifice of the
("881
wicked (15:8,9,26), lying and cheating (12:22; 11:1; 20:10,23).
A similar formula occurs in Amenemope in contexts akin to some
84. U. Skladny, Die Mltesten Snruchsammlungen in Israel, 19&2,
p. 70; and also H. Schmid, Wesen und Geschichte der Weisheit,
1966, p. 146.
85. U Skladny, op. cit., p. 57, n. 2.
86. P. Humbert, "Le substantif to'eba et le verbe t'b dans l'An-
cieri^ Testament", ZAW 72 (1960), pp. 224f.
87. M. Weinfeld, Deuteronomy and Deuteronomic School, pp. 244-282
esp. p. 260.
88. W. McKane, Proverbs: A New Approach, (OTL), p. 301.
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of those in Proverbs, in these cases fnfT 7\^y i-a is explicable as an
Israelite variant of the Egyptian formula with the "international"
content unaffected. In Amenemope, a lack of honesty and equivocation
(89)
is speech are described as "the abomination of the god". The
use of /I IH' J\gy\jn in Prov 12:22 with reference to lying lips is a
striking parallel to Amenemope, and there are three other occurrences
which are directly comparable (11:20; 15:26; 17:15)- A direct
literary relationship is assured, between Deuteronomy and Proverbs
in respect of this formula and the dependence is probably on the side
of Deuteronomy. ^0)
The seeming indifference to the cult is not absolute. The wise
refers to the cultic acts of sacrifice (15:8; 17:1; 21:3,27) and
prayer (15:8,29; 21:27). Sacrifices and offering are alluded to
in 7:1^; 21:3- These and the presentation of first fruits to the
Lord (3:9-10) to the cultic officials in the holy places are the
evidence of "serious theological reflection by the wise concerning
cultic participation in general and concerning what is or what is
(91)
not acceptable cultic worship to Yahweh. The absence of refer¬
ences to the temple, the altar, priests, Levites, prophets, the
festivals, and the Sabbath is in line with the cosmopolitan character
of wisdom in Israel in the early period. The words "Israel" and
"Judah" each occur only once in the historical notes (1:1; 25:1),
and key terms, such as, "Jerusalem", "Moses", and "covenant" do not
occur at all in the early wisdom books.
The seemingly secular character of early Israelite wisdom is,
89. Amenemope, xiii, 16; ANET, p. ^23.
90. W. McKane, on. cit., p. 302.




as Eichrodt states, only loosely connected with religious faith
(or at least appears to be so), being primarily an analysis of human
experience. It is concerned with order in the world in which man
lives and with the appropriate norms of human conduct and character.
If, however, this observation and analysis of the world and of human
h'VA
situations is co^ected, either implicitly or explicitly with a be¬
lief in God as Creator, such wisdom teaching is not secular in a
radical sense. Early wisdom is secular in the sense that it applies
that it has discovered about life, but also it is religious in the
sense that life is living as a creature in the order of creation.
As von Rad says, wisdom is a rational clarification and ordering
(93) (94)
of the world and attempts to safeguard life. Wisdom derives
from man's total experience and provides him with insight. Wisdom
(95)
examines the phenomenal world to discern its secrets, the hidden
order behind the multiplicity of phenomena created by God. The af¬
firmation of this order and its meaning is made explicit in Prov 25:
2; "It is the glory of God to hide a thing." The glory of God is
embodied in the hidden order. To discover something about this
order reveals not only what has been hidden, but also the mind and
purpose of God enfolded in the world-order. This ambivalence, that
wisdom is acquired yet also given, is affirmed by Israelite wisdom
tradition: experience and God, the horizontal and the vertical di¬
mension. The dichotomy drawn between the religious and the profane
is not applicable to the wisdom tradition. The Israelite felt that
his experiential insight is no other than God-given wisdom.
92. W. Eichrodt, Theology of Old Testament II, tr. J. Baker,
London, 1967, pp. d1ff.
93. G.von Rad, Old Testament Theology I, p.425.
94. Ibid., p. 432. 95. Ibid., p. 422.
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The role of wisdom in the biblical revelation has sometimes been
neglected, because so much emphasis has been placed on history as
the vehicle of revelation. This accounts for the somewhat awkward
treatment of wisdom as an element in "Israel Before Yahweh (Israel's
Answer)" in von Bad's OT Theology, with its strongly heilsgeschicht-
lich orientation.
3. The Israelization of Wisdom
It is clear that in the later phases of wisdom teaching, as re¬
presented for example by Ben Sira, elements of Israelite religious
tradition are present, in particular the Heilsgeschichte and the
Torah (Sir 2k). The task of discovering what elements in the early
phases of wisdom provided a basis for such a development is compli¬
cated by difficult problems concerning the composition of the Book
of Proverbs and the dating and literary character of its several
parts.
1) The Problem of Prov 1-9 : J. Schmidt argued that Prov 1-9
represents an advanced stage in the history of a process of formal
development based on the wisdom sentence. He identifies
mashal with a single verse saying of which there are three variants;
1) one-limbed saying, 2) two-limbed saying, 3) multi-limbed saying.
The OT wisdom literature (Spruchliteratur) has a few examples of the
single-limbed verse, in which there are two forms: (a) a simple sen¬
tence consisting of subject, predicate, and object (e.g. Gen 22:1^+;
I Sam 2^:13/H 1k/; Ezk l6:kk), (b) and an extended form, which marks
a stage of transition from a single-limbed saying to a two-limbed
96. J. Schmidt, Studien zur Stilistik der hlttestamentlichen
Snrhchliteratur, (Alttestamentliche Abhandlung 13»1)» 1936,
pp. Iff; cited by W. McKane, Proverbs, 1970, p. 1.
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saying. The two-limbed saying with parallelismus membrorum is a
typical feature of the OT wisdom literature, and the expanded single-
limbed saying is an indication that the older form of the mashal is
the single-limbed verse.
J. Schmidt holds that the single-limbed verse is the older form
(Urform) of the popular proverbs, and the two-limbed verse is the
basic stylistic element (Stilform) of the literary mashal. The two
basic reasons for its use in the OT are: firstly, that its poetic
character does not derive from poetic literature but has emerged
from popular wisdom, and secondly, that the mashal has a didactic
function. The multi-limbed saying is compounded of a plurality of
limbs, each of which is an independent grammatical entity, and may
w
have arises^ through association of similar content. So, according
to J. Schmidt, the way in which the OT wisdom literature has developed
formally is from the unit of one-verse to the unit which contains
(97)
plurality. The primitive form is a one-limbed, single-verse
saying, expressing a generally valid and practically applicable wis¬
dom, acquired through experience. Such one-limbed, single-verse
sayings became two-limbed and multi-limbed through the association
of similar content or by the addition of reasons or consequences,
and thus grew into multi-verse sayings.
J. Schmidt basis his theory on Prov 1:1 that the book of Proverbs
is made up of mashal and concludes that the basic form of all the
material in the Book of Proverbs is the wisdom sentence.^8) gut,
97. The OT wisdom literature is the result of striving to exceed
the limits of a single-verse by working over their collection
and productive units containing more than one verse by a run¬
ning-together resulting in parallelism or without parallelism,
or as subordinate clauses.
98. J. Schmidt, on. cit., p. 9f.
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McKane proposes a different classification, maintaining that Prov 1-
9; 22:17-2^:11; 31:1-9 cannot be classified as meshalim in Schmidt's
(99)
sense, because they are not the product of the wisdom sentence but
belong to the instruction genre. According to McKane, "the
most important formal distinction between Instruction and the wisdom
sentence is that the imperative is proper to the first and the indi¬
cative to the second. The Instruction commands and exhorts and
(101)
gives reasons why its demands should be obeyed." The instruction
is a direct address and its aim is to command and persuade, but the
wisdom sentence, on the other hand, is an observation in an imper¬
sonal form and neither exhorts nor persuades. J. Schmidt holds that
they are related and that the instruction was built up from the wis¬
dom sentence, because the function of the wisdom sentence is to in¬
struct and, therefore, it can accommodate the imperative as well as
the indicative. But, McKane disagrees with this and says that
the two examples given by J. Schmidt to show how the two-limbed wis¬
dom sentence becomes multi-limbed by subordination (23:5; 27:11) are
not the formal evolution of the wisdom sentence as he supposes, but
just the syntactical structure,and, moreover, that 23:5 belongs
to a section (22:17-23:11) which shows direct literary dependence on
the instruction of Amenemope and which could not possibly have under¬
gone on Israelite soil the process of formal evolution described by
J. Schmidt.
J. Schmidt's presentation rests on the assumption that the wis-
99. W. McKane, Proverbs, (OTL), 1970, p. 3«
100. Ibid., p. 3 and 263f.
101. Ibid., p. 262f.
102. J. Schmidt, Studien zur Stilistik der Mlttestamentlichen
Sortlchliteratur, 1936, pp. 29f and 42.
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dom sentence is the basic element of form throughout, and that those
parts of the book which have the most advanced grouping of wisdom
(104)
sentences belong to the latest stage of formal evolution. As
applied to Prov 1-9 in particular this argument is thought to demon¬
strate that since the section represents an advanced stage in the
history of a process of formal development based on the wisdom sen¬
tence, it must be regarded for such formal reasons as the latest
part of the book of Proverbs. About this there is now considerable
unanimity as McKane notes. He asserts:
"The lateness of Prov 1-9 cannot be demonstrated by such
a form-critical argument, because the instruction is a
separate genre which is not constituted by an agglomeration
of wisdom sentence. (106)
As to 22:17-23:11, whatever the precise character of the dependence
of this passage on Amenemope, there is little doubt that an appro-
(1<
priation of formal elements of the Egyptian instruction is involved.
Recently W. Richter has contended that 22:17-23:11 is not formally
dependent on Amenemope.^He traces the imperative element in
(109)
the instruction to the "school" through its scholastic form, and
postulates an Israelite admonition (Mahnspruch) originating from the
(110)
prohibitive form of the so-called apodictic laws. But, to W.
103. W. McKane, op. ait., p. 4.
104. J. Schmidt, op. cit., p. 33*
105. 0. Eissfeldt, The OT: An Introduction, 1965, pp. 472f; A.
Bentzen, Introduction to the OT II, 1959, p. 172; A. Weiser,
Introduction to the OT^ 1961, p. 296; B. Gemser, Spriiche
Salomos~ (HAT 16), 1963, p. 5; H. Ringgren, Word and Wisdom:
Studies in the Hvnostatization of Divine Qualities and Function
in the Ancient Near East, Lund: Hakan Ohlssons Boktryckeri,
1947, nT 9! R.B.Y. Scott, Proverbs/Ecclesiastes, (AB), 1965,
p. 15.'
106. W. McKane, on. cit., p. 5-
107. Ibid., p. 5.
108. W. Richter, Recht und Ethos: Versuch einer Ortung des weisheit-
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McKane this argument does not carry much weight and is not received
as convincing enough to overshadow the general conviction that the
international instruction is the model of 22:17-24:22. McKane sees
Richter's argument as an "attempt to broaden the field of enquiry,
and to reduce the differing areas of literary activity to simple,
common elements", which is not a sensible use of the form-critical
(111)
method. '
A direct comparison between 22:17-24:22 and the Egyptian instruc-
(112)
tion was made by Whybray in his treatment of Prov 1-9. While
he indicated his disagreement with the form-critical argument for
the lateness of Prov 1-9, he did not undertake an analysis of the
formal structure of these chapters in relation to the Egyptian in¬
struction. Whybray distinguishes two types of passages in Prov 1-
9; those in which a wisdom teacher addresses his pupils and those in
(113)
which a personified wisdom speaks. The first one consists of
the ten originally independent discourses (l:8f; 3*'1-4; 4:20-22; 5:
1f), which have been preserved virtually in their original form.
The original ten discourses he compares with Egyptian instruction
and finds a greater similarity. His conclusion is that "there can
be no doubt that the discourses in Prov 1-9 stand firmly in the tra¬
dition of international wisdom and are not derived from ... the Yah-
(114)
wistic tradition." He says correctly that the discourses re¬
flect ancient Egyptian models and that the usage is old in Israel.
(continued) lichen Mahnspruches, (SANT 15), MUnich: KBsel Ver-
lag, 1966, pp. 36f.
109. Ibid., p. 147.
110. Ibid., p. 68.
111. W. McKane, Proverbs, p. 5-
112. R.N. Whybray, Wisdom in Proverbs: the Concept of Wisdom in
Prov 1-9. (SET 45), London, 1965.
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Kayatz argues strongly for an early date of Prov 1-9 on the basis
(115)
of similarity with Egyptian literature. She argues against
those who have postulated a development from one-limbed proverbs to
longer compositions; longer compositions are found in Egypt at an
early date and are not developed from one-line proverbs, but are a
different literary form. By form-critical analysis she lists cer¬
tain procedures in the Egyptian instructions - and motive clauses -
and finds the same procedures in Prov 1-9; "die iiberwiegende Mehr-
zahl der in Proverbien 1-9 vorkommenden Formtypen hat ihr Vorbild in
(116)
den Mgyptischen Weisheitslehren". She suggests that the pro¬
totype of the personified wisdom (1:20-33 and ch. 8) may be found
in the speeches of the gods which constitute a literary genre in
v (117)Egypt.
The analysis of the Egyptian, Babylonian and Assyrian instruc¬
tions show that there was an international genre with definable cha¬
racteristics which can be identified with the above mentioned sec¬
tion of Proverbs. Prov 1-9 has also the same formal structure as
/^QN
22:17-24:11. The conclusion is, like that of McKane, that the
formal structure of Prov 1-9; 22:17-24:22; 31:1-9 is that of an in¬
ternational instruction genre, and that it is not the consequence of
a process of form-critical evolution involving the agglomeration of
113. R.N. Whybray, Wisdom in Proverbs: the Concept of Wisdom in
Prov 1-9, p. 31•
114. Ibid., p. 37.
115. C.B. Kayatz, Studien zu Proverbien 1-9: eine form- und motiv-
geschichtliche Untersuchung unter Einbeziehung Mgyntischen
Vergleichsmaterials, (WMANT 22), Neukirchen, 1966.
116. Ibid., p. 135.
117. Ibid., p. 76f.
118. W. McKane, Proverbs, (OTL), p. 7.
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wisdom sentences. The logic of the form-critical argument for the
lateness of Prov 1-9 collapses, and the instruction is a separate
genre from the wisdom sentence. A variety of reasons have been
given for placing the collection in the fifth century BC or later,
(119)
but are not really persuasive.
It is a reasonable assumption that the instruction was appro¬
priated by Israel as early as the reign of Solomon, when a class of
officials came into existence to serve the new structure of the
state where there was a need for instruction with an educational
function as there had been in Egypt. Following Gemser's dis¬
tinction between the Egyptian instruction, addressed to the specia¬
lized constituency of the llite who aspire to positions of responsi¬
bility and power in the state and the Israelite instruction which is
(121)
a broadly-based instruction for the community, McKane does not
regard Prov 1-9 as having this character of career advice for offi¬
cials, but does support the view that the instruction which was in
119. »>^T HWX theme by Sellin and Ringgren: the antiquity of wis¬
dom in ch. 8 with its mythological background by Sellin and
Gemser; the union of wisdom and the fear of Yahweh by Baum-
gartner and Weiser; and the word (7:16, which is
thought to be a Greek loan word . Sellin, Bentzen,
Weiser, Koehler, and Baumgartner derive it from Egyptian
(red-coloured linen), Lexicon in Veteris Testamenti Libros,
2nd ed. (1958); BDB says that derivation is unknown; cited
by W. McKane, 0£. cit., p. 8, n.11; G. Fohrer, Introduction
to the Old Testament, p. 3^9? R.N. Whybray, Wisdom in Proverbs,
p. 106; in the Persian period by M. Hengel and H.D. Preus pre¬
fer the period between ca. 330-250 BC, M. Hengel, Hellenism
and Judaism, tr. J. Bowden, London: 197^, pp. 153 and 155; H.
D. Preus, Taschen Tutor II, GBttingen, 1975, p. L 14, 1.
120. When Solomon created a civil service, perhaps on the Egyptian
model, there would have been a demand for a similar type of
school for such an instruction of vocational education; cf.
P. Humbert, Recherches sur les sources egyptiennes de la
literature sapientale d'Israel, 19^7, pp. 63f; 107, l80f; also
cited by W. McKane, Proverbs, (OTL), 1970, p.9; also idem,
Prophets and Wise Men" (ABT 44), 1965, PP« 23f; S. Mowinckel,
"Israelite Historiography", (ASTI 2), 1963, p.7.
121. cf. B. Gemser, Die Sprttche Salomos, (HAT 10), 1963, PP« 6f.
Egypt was integrated into the fabric of Yahwistic piety and became
the instrument of its propagation.
The resemblances in style and vocabulary between Prov 1-9 and
Deuteronomy were effectively demonstrated by Robert, and point
to the literary dependence of Prov 1-9 on Deuteronomy. The relation
between Deuteronomy and Prov 1-9 has been debated, and M. Weinfeld
has argued persuasively from the content of Deuteronomy that Deute-
(1240
ronomy is dependent on Prov 1-9. McKane insists on seeing it
the other way round. However, McKane agrees with Whybray on
the point that there is evidence of a Yahwistic reinterpretation in
Prov 1-9, and that the vocabulary of wisdom is set in two different
frameworks of reference; the one is an educational framework of old
wisdom and the other is a framework of piety and moralism. In Prov
1-9 there is an unmistakable frame or atmosphere of religious com¬
mitment and its derivative morality, the fear of Yahweh.
2) The Distinctiveness of Israelite Wisdom : Now the question
is in what lies the distinctiveness of Israelite wisdom. The reli¬
gious character of Prov 10-30 and that of Prov 1-9 are so different
that it seems reasonable to expect them to be apart in time; one per¬
son belonging to the period of the divided monarchy, which would fit
in with McKane's view of the Yahwistic reinterpretation during the
period between the United Monarchy and sceptical wisdom (Job and
Koheleth).
122. W. McKane, op. cit., p. 10.
123. A. Robert, "Les Attaches Litteraires Bibliques de Proverbes
i - ix", RB 43 (1934), pp. 42-68 and pp. 172-204; RB 44
(1935), PP. 344—365 and pp. 502-525; cf. R.N. Whybray, Wis¬
dom in Proverbs, p. 37.
124. M. Weinfeld, Deuteronomy and the Deuteronomic School, Oxford,
The Clarendon Press, 1972.
125. W. McKane, Proverbs, p. 280.
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H. Gese wanted to see the following four features as typical of
Israelite wisdom: 1) things happen as Yahweh wills, and not as
man plans, 2) everything and all happenings come from God, and
human deeds have no influence upon them (Prov 10:22; 1:33; 20:2A-a;
21:1,30f), 3) what seems good to man is not necessarily so for God,
(127)
k) God's deed is often inperceptible to man.^^^ But, none of
these goes beyond what Mesopotamian and Egyptian wisdom have achieved.
(128)
B. Gemser and J. Fichtner suggested that we might consider
monotheism as peculiar to Israel. Against this view, however,
marked monotheistic tendencies can be found in Egypt and Mesopotamia
also. H. Schmid concluded that the old wisdom of Israel did not go
(129)
further than her neighbours in its theological exploration.
Prov 10-29 was not markedly Yahwistic, maybe because the Egyptian
and Mesopotamian wisdom literatures were not closely related to the
•ly, I*
(131)
official religion.^^0) Similar srael's early wisdom was some¬
what international in its nature.
Then how did the wisdom scholar in Israel accept the Yahweh reli¬
gion in his writing? This raises the problem of the Israelisation
or the nationalisation of wisdom. Prov 1-9 functions as a prologue
to the whole Book of Proverbs, where the author wants the wisdom to
be understood in a way of his own. In contrast to 10-31, most of
126. H. Gese, Lehre und Wirklichkeit in der alten Weisheit: Studien
zu den Sprttchen Salomos und zu den Buche Hiob, Ttlbingen, 193(8,
pp. k3f.
127. H. Schmid, Wesen und Geschichte der Weisheit, 1966, p. 1^7.
128. B. Gemser, on. cit., pp. 7f; J- Fichtner, Die altoriental-
ische Weisheit, 1933, P« 1V?«
129. H. Schmid, on. cit., p. 147.
130. Ibid., p. 148.
13^. G.von Rad, Old Testament Theology I, 19&2, p. 427; G. Fohrer,
"Tradition und Interpretation im AT", ZAW 73 (19^1), p. 20.
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Prov 1-9 is no longer short sayings but longer speeches which pre¬
suppose the Israelite environment.
The contents of Prov 1-9 1) are strongly reflective and theo¬
logical with more elementary experiential wisdom, except 6:1-19,
2) seek to integrate wisdom with the faith of Yahweh, and 3) seek
to relate wisdom to creation (3:21-33; 8:22-31; cf. Job 28 and 38).
Prov 1:2-7 is an introduction within Prov 1-9, which itself is the
introduction to the whole Book of Proverbs. In Prov 1:2-7 there
occur several typical Israelite wisdom terms, such as, musar (instruc¬
tion), mezimmah (resourcefulness), lekah (learning, binah (percep¬
tion) .
We now proceed to consider whether certain leading themes are
distinctive of the Israelite wisdom tradition.
i) Wisdom in Creation ? : We do not know how early the Israelites
related wisdom to the created order. It could have i>een quite early.
An important aspect of Solomon's wisdom is about trees, cattle, birds,
fish, etc. (I Kg 4:29-34/H 5:9-lV, cf. Prov 6:6-8; 30:24-31; Job 9:
7-15; Is 28:23-28; Job 8:12-41; Sir 43:1-25). This kind of catalogue
of objects in nature flourished in the Fertile Crescent. The Onomas-
ticon of Amenemope has 600 names for things. This is one of the
important points of connection between Egyptian and Israelite wisdom.
The preoccupation of the sages with creation may be linked with the
creation story in Gen 1:1-2:4a and, in particular, with 1:28, where
man is commanded to have dominion over creation: "to fill the earth
and subdue it", and his exercise of this dominion is vividly portrayed
132. C.B. Kayatz, Studien zu Proverbien 1-9, (WMANT 22), 1966, and
Burton Mack, "Wisdom, Myth and Mythology", Interpretation 24
(1970), pp. 46-60.
133. H. Schmid, Wesen und Geschichte der Weisheit, p. 159.
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It is perhaps significant in this connection that one of the
aims of wisdom instruction is mastery of life and of man's environ-
(13*0
ment. Although the Priestly account of creation in Gen 1:1-
2:*+a represents the introduction to a great historical work, it con¬
tains "the results of concentrated theological and cosmological re¬
flection.^^It can be understood as a significant testimony to
the early international scientific attempts to investigate the world
by the systematic work of the school of priestly wisdom. Although
it is probably dependent on early Semitic and above all Egyptian
creation narratives, the emphasis on the creative word has its
own place in Israelite thought both in the prophetic literature and
in other references to Yahweh's creative power (Ps 33:6,9)*
The practical attribution of wisdom to Yahweh appeared probably
much earlier than the time of Isaiah, who proclaims that Yahweh is
wise (Is 31:2), (" And yet he /the Lord/ is wise and brings disaster")
Wisdom is power, because it is the way to success, as in Is *+0:13 ;
("Who has directed the spirit of the Lord, or being his counsellor
has taught him?"), or in Is *+0:1*+ ("whom did he consult for his en¬
lightenment, and v/ho taught him the path of justice, and taught him
knowledge, and showed him the way of understanding?"). Jeremiah
testifies; "It is he who made the earth by his power, who established
the world by his wisdom and by his understanding stretched out the
heavens." (Jer 10:12), or "It is he who made the earth by his power,
who established the world by his wisdom." (Jer 51:15)* The Psalmist
13*+- W. Zimmerli, "The Place and Limit of the Wisdom in the Frame¬
work of the Old Testament Theology", SJT 17 (196*+), pp. 1*+6-158,
esp. pp. 150ff.
135* G.von Pad, Old Testament Theology I, p. 1*+1.
136. Ibid. , p. 1*+3.
*+6
confesses "OLord, how manifold are thy works. In wisdom hast thou
made them" (Ps 104:2*+). The wisdom writers state "The Lord by wis¬
dom has founded the earth" (Prov 3:19), or "Who has put wisdom in
the inward parts or who has given understanding to the heart? Who
can number the clouds in wisdom?" (Job 38:35ff).
ii) Personification and Pre-existence of Wisdom? : In Prov 1:20-
33 wisdom was described as a sort of preacher. On the tope of the
walls she calls out, and at the entrance of the city gates she utters
o v tX-
her sayings (1:21; 8:3). She calls, reaches out her hand, and laughs
(1:2*+; 1:26). The picture of wisdom finding a stance in public and
seeking to engage the attention of men may reflect the actual practice
of the wisdom teacher in 1:21-22, but v. 23 may be an echo of the
("1 ^7 )
prophet, a charismatic spirit-filled person. J In Prov 8 personi¬
fied wisdom is conceived as a wisdom teacher (8:1*+-16), and in some
measure as a prophet (8:2-3). But in subsequent verses it is the
teaching of a sage rather than the preaching of prophet which is ap¬
parent. The emphasis is still on the empirical evidence of wisdom's
effectiveness. As McKane maintains, this chapter is still firmly
( ^ 38 )
anchored in the ethos of early wisdom. Kayatz argues that the
apparent diverse functions of the personified wisdom in Proverbs,
such as, existence before the creation of the world, the lover and
the beloved (8:17a), the giver of life and safety, which have been
transferred to wisdom, particularly in 8:17a, but also elsewhere in
(139)
Proverbs 1-9, can be explained in terms of Egyptian gods ... Ma'at.
Gemser held that 8:22-32 was derived from the Egyptian and Baby-
137. W. McKane, Proverbs, (OTL), p. 274; also idem, Prophets and
Wise Men, (ABT 44), p. 110.
138. W. McKane, Proverbs, p. 343-
139. C.B. Kayatz, Studien zu Proverbien 1-9, (WMANT 22), pp. 102ff.
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(140)
Ionian hymns of creation. But, Ringgren prefers to thinks of
it as having been derived from Canaanite models, because wisdom
(141)
existed prior to this series of creative acts. McKane did the
same on the basis that the life and death antithesis in Proverbs is
fundamentally different from that in Egypt, so that the underlying
(142)
mythology in Proverbs in Canaanite rather than Egyptian.
One should resist the idea that these earliest instances of
Israelite "wisdom speculation" display Greek "influence", because in
the Greek sphere "sophia" appears as a divine, personal entity only
(143)
at a relatively late stage. The manner, m which wisdom and
folly are personified in Prov 1-9, probably betrays Greek influence,
and the earlier Semitic parallels go back far into the pre-Helle-
nistic period. Theological reworking seems to have been directed
towards poetic personification (Prov 1:20-33; 8:1ff). One can only
with difficulty distinguish in all places between the words of the
teacher of wisdom and the words of wisdom herself.
It is clear that wisdom is personified; she talks, offers reve¬
lation, counselling, appeals, and concerns. She gives out her call
to counsel, insight, and strength (8:14), justice (8:15), wealth (8:
18,21), and life (9:6). Closely connected with Prov 8:22ff is 9:
e
Iff, where wisdom appears as a "royal hostess". Here the favourite
of God becomes the teacher of men (9:4ff), and her appeal has almost
the character of revelation (9:3)• Clearly wisdom speaks in 1:22-
33; 8:4-30 and the logion may be attributed either to wisdom or to
140. ANET, pp. 6f and 60f.
141. H. Ringgren, Word and Wisdom, 1947, pp. 99f.
142. W. McKane, Proverbs, p. 344.
143. see M. Hengel, Judaism and Hellenism II, tr. J. Bowden, Lon¬
don: SCM Press, 1974, p. 98, and I, p. 154.
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"her maids" (9:5-6, esp. v. 3)• But, the same gifts are offered by
the teacher of wisdom in Prov 2-7. We have indeed in three passages
(Prov 1:20-33; 8:1-21; 9:13-18) personified wisdom directly offering
her gifts and pronouncing judgement on those who reject her invita-
.. (144)
tion.
Thus far, however, we have seen no ground for the view that the
personification of wisdom in Prov 1-9, and particularly in 8 is more
than a literary device. We must now consider whether the apparent
reference to the pre-existence of wisdom in 8:22-31 points to the
hypostatization of wisdom.
Wisdom is created "at the beginning of God's work" as his first
act (8:22), before the earth (8:23,26). It existed (8:27) beside
God (8:30) when the heaven was created (8:27). Wisdom is described
as "master workman" (RSV) or as the primal creation as having been
present at the creation of the world and its ordering.
The interpretation of 8:22 ("The Lord created me at the beginning
of his work, the first of his acts of old") hinges mainly on the
meaning of qanah. The most usual meaning of qanah is "acquire"
"possess what has been accquired" (e.g. Gen 47:22 with real estate;
Is 1:3 with animal). This is the meaning of all the other occur¬
rences of the verb in Proverb (1:5; 4:5; 4:7; 15:22; 15:32; 16:16
twice; 17:16; 18:15; 20:14; 23:23). A less usual meaning is
"create" (Dt 32:6; Ps 139:13; Gen 14:19,22?). The meaning "engender"
(145)
or "give birth to" (Gen 4:1) has support from Ugaritic.
The meaning "acquire" is advocated by de Boer as being in accord
with the general sense of the following verses. The meaning "en¬
gender", "give brith to" may seem to be supported by the use of words
144. M.D. Johnson, "Reflection on a Wisdom Approach to Matthew's
Christology", CBO 36 (1974), p. 48.
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with similar meanings in the immediate context (nissakhti, v. 23;
holalti, v. 24); but Gemser has pointed out that the second of those
is some what flexible in meaning and suggested that the first (re-
pointed nesakkothi ) may be taken in the general sense "to be made",
* * „„manufactured".
In spite of the prevalence of the meaning "acquire" elsewhere,
(14-7)
the sense "create" seems most appropriate in the present context.
The word 'amon in v. 30 may mean either "master workman", "crafts¬
man" or "little child", "ward". The former has the support of ver-
sio such as LXX, Vulgate, Syriac, and Targum. The latter is sup¬
ported by Aquila, Midrash Mishle, the alleged birth terminology in
w. 24f, and the wisdom's playing like a child in God's presence in
w. 30f. As Scott observes, the word may be repointed 'omen = (a)
"guardian" or "teacher", (b) "binding", "uniting", or 'amen = "true",
"faithful".
The present writer accepts Scott's view that the author of this
poem intended to mean "uniting" or "binding together"P^ ^
On balance it appears that the presentation of wisdom as existing
before the creation of the cosmos and as being involved in the work
of creation does not go beyond a very vivid literary personification
and cannot fairly be interpreted as an instance of "hypostatization".
However, there is a wide range of parallel ideas in ancient Near
145. See C.H. Gordon, Ugaritic Textbook, 19 1 Glossary, No 2249.
146. B. Gemser, Spriiche Salomos, (HAT), p. 46.
147. See G.von Rad, Wisdom in Israel, pp. 151f«
148. R.B.Y. Scott, Proverbs / Ecc esiastes, (AB), 19^51 P- 72;
which is also found in idem, "Wisdom in Creation: the '§m5n
of Proverbs 8:30", VT 10 (i960), pp. 213-223.
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(149)
Eastern literature. The Egyptian Urgott (Re, Amen-Re, Ptah)
and the Mesopotamian god, Enki (Akk, Ea) are also said to have created
the world by wisdom.^^0) Accordingly, the wisdom in creation can¬
not be said to be the distinctive aspect of the Israelite wisdom.
iii) The Fear of Yahweh : The terra "fear of Yahweh" ( flliV )
occurs 19 times in the wisdom literature (l4=Prov, 5=Job), 7 in Psalms,
and 5 in the rest of the OT. So, it is predominantly a wisdom term.
The term "fearing Yahweh (i"W/V ), the participial form, occurs
27 times in the Psalms, 11 in the wisdom literature (4=Prov, 3=Job,
4=Koh), 10 in the Deuteronomic writings (l=Dt, 1=Judg, 6=Kgs, 2=Jer),
and 11 in the rest of the OT. Such expressions are faily evenly
distributed during the period between the fall of the Northern King¬
dom and the post-exilic age, yet frequent in the Psalms. The phrase
"to fear Yahweh (f)) f] ' 7*TV ^he verb form, occurs 18 time in Deu¬
teronomy, 9 in the Deuteronomistic literature (3=Sam, 4=Kgs, and 2=
Jer), 9 in the Psalms, 7 in the wisdom literature (2=Prov, 2=Job, 3=
Koh), and 14 altogether in the rest of the OT.
As a whole, the fear of Yahweh, either in the form of "the fear
of Yahweh", or "fearing Yahweh", or "to fear Yahweh", since they all
refer to the proper attitude of the Israelite faith in Yahweh, occurs
14 time in the Tetrateuch (4=Gen, 6=Ex, 4=Lev), 39 in Deuteronomy
and Deuteronomistic literature (Dt=19, 1=Judg, 4=Sam, 10=Kgs, 5=Jer),
4-3 in the Psalms, 35 in the wisdom literature (20=Prov, 8=Job, 7=
Koh), 21 in the rest of the OT. This term is concentrated in Psalms
(43 times), Proverbs (20), and Deuteronomy (19), which implies that
the theme of the "fear of Yahweh" has been one of the main subjective
149. ANET, pp. 3-10.
150. H. Ringgren, Religions of the Ancient Near East, tr. J. Sturdy,
London: SPCK, 1973, p. 8.
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concerns among the psalm-writers and in the wisdom and Deuteronomic
schools. Out of more than 58 occurrences of the ver, the compara¬
tively large nunr er of 21 are in the imperative form "fear Yahweh",
predominantly occurring in Deuteronomy, and three times in the cohor-
tative form for an exhortation; "let us fear Yahweh".
We must understand this term in the wisdom literature in the
sense of general morality and piety. Wisdom writers understand
that man's secret actions and thought are constantly being exposed
before the omniscience of God. They emphasized that the eyes of
God are everywhere to detect secret sin (Prov 15:3; 5:21; Job 3^+ ;
Ps 11:3; 94:9-10). The use in such terminology of the personal
name of the God of Israel may be presumed to establish a link with
the specifically Israelite religious tradition.
Deuteronomy states that God is to be feared (10:12,20; 13:4; 17:
13; 19:20; 20:21; 31:12; cf. I Sam 12:24; II Kg 17:28,36,39). In
Deuteronomy the Torah was already embodied in a some form of book
and the fear of Yahweh is represented as the outcome of reading and
studying the book (17:19). The Deuteronomic author urges that men
should learn to fear Yahweh (4:10;'14:23; 17:19; 31:13), and bids
that "the book of Torah shall not depart from your mouth and you
should meditate it day and night" (Josh 1:8, cf. Ps 1:2).
Prov 1-9 affirms that the fear of Yahweh is the beginning of wis¬
dom (Prov 9:10; cf. Ps 111:10). The phrase HhT -3 >0 "* 4s trans¬
lated "beginning" but may mean "best part". The term "fear of Yah¬
weh" occurs 6 times in Prov 1-9 (1:7,29; 2:5; 3:7; 8:13a; 9:10) but
it also occurs 9 times in Prov 10:1-22:16 (10:27; 14:2,26,27; 15:16,
33; 19:23; 22:4; 23:17). It is related firstly to righteousness,
secondly to avoiding evil, and thirdly to "wisdom", which has been
with God and comes to men from God (Prov 1:7,20; 2:6,10,18,19; 7:4;
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8:1,3,15,27,30).
I, therefore, conclude (a) that the emphasis on "fear of Yahweh",
"to fear Yahweh" expresses a characteristically Israelite strain in
the wisdom literature, and (b) that this terminology and the pat¬
terns of conduct and character which it indicates points to an im¬
portant affinity between wisdom and Deuteronomic teaching.
B
WISDOM AND THE DEUTERONOMIC SCHOOL
1. The Nature of the Deuteronomic School
In the examination of Deuteronomic material which follows it is
taken for granted that there is a close relationship between Deutero¬
nomy (or at least the core of that book) and the Book of the Law dis¬
covered in the temple at Jerusalem, on which Josiah's reform was
based (II Kg 22:1-23:25). It is, however, unnecessary to discuss
the evidence for this, since the point at issue in the present dis¬
cussion is the identity and nature of the circles from which the Deu¬
teronomic material came.
The concern with the central sanctuary and with cultic purity has
led some to suppose that priestly or levitical influence lies behind
the work. Others find in it evidence of prophetic standards and
of the prophetic protest against pagan corruption. Again, it has
been suggested that Deuteronoraic teaching represents a fusion of
priestly and prophetic traditions and ideals. Among the many vari¬
ations of such hypothesis which have been advanced in recent decades
we may note the following.
1) Prophetic Origin : It is acknowledged that the prophetic
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(151)circle was the custodian of old traditions, and it has been sug¬
gested that there were prophetic groups in the north who came down
to Judah after the fall of Northern Kingdom in 721 BC. This northern
prophetic circle in the south might have made a conscious effort to
integrate their own distinctive tradition into a programme of refor¬
mation. ^52) kas maintained that Deuteronomy has a markedly
prophetic flavour for which such a hypothesis provides a reasonable
explanation. J. Bright speculates that Ahijah, who came from Shiloh
(I Kg 1^:2), might have represented a prophetic circle which was im¬
bued with the old amphictyonic principle at the old tribal centre,^^3)
and Noth speculates that Ahijah's final break with Jeroboam I (I Kg
1^:7-11) was because Ahijah approved a political break, designating
Jeroboam I to be king of the break-away northern Israel, but not ad¬
vocating cultic separation from Jerusalem. ^
Nicholson postulates that the desire for reform and national in¬
dependence lived on in the prophetic circle, and when Assyrian power
finally crumbled in Josiah's reign, the northern prophetic circle
in the south, seeing that the real possibility of revival of the
Mosaic faith rested with the Judean power, and employing election
terminology of Zion ideology, made a conscious effort to integrate
151. For this see N.W. Porteous, "The Prophets and the Problem of
Continuity", in: Israel's Prophetic Heritage, B.W. Anderson-
W. Karrelson ed., New York: Harper & Row, 1962, pp. 11-25.
152. E.W. Nicholson, Deuterononrf and Tradition, 1967, p. 100f;
W.O.E. Oesterley, "The Prophet Jeremiah and the Book of Deu¬
teronomy", in: From Moses to Qumran: Studies in the OT, London,
1965, pp. 195; G.E. Wright, "Deuteronomy, (IB 2), 1953, p. 323•
153- J- Bright, A History of Israel, 1972, pp. 23^ff.
15^. M. Noth, "Jerusalem und die israelitische Tradition", in: Ge-
sammelte Studien zum AT, (TB 6), Mllnchen, 1960, pp. 172ff;
also in: The Laws in the Pentateuch and Other Essays, tr. D.R.
Ap-Thomas, Edinburgh & London: 1967, pp. 132-lMf.
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their own distinctive traditions into a programme of reformation.
Against this widely held view, Lindblora argues that the prophetic
circles did not have any share in the creation of the Book of Deute¬
ronomy. He points out that (1) there is no single occurrence of
the typical prophetic formula, like "Thus says the Lord", (2) no
prophetic vision-speech, (3) no prophetic use of poetic diction,
(4) no hinneh with prophetic tone, though hinneh occurs in 9:13,16;
13:15; 17:4; 19:18; 22:17; 26:10), (5) no mention of the day of Yah-
weh, and (6) the idea of centralization is at variance with the
spirit of the pre-exilic prophets.(156)
2) Levitical Origin : Wolff suggests that Hosea's preaching has
been influenced by Levites in Northern Israel who stood firmly with¬
in the tradition of the prophetic party of the north. Since, (so
Wolff argues) the prophetic circle cannot seriously be considered as
the bearers of cultic and sacral tradition, Hosea's marked concern
with the true function of cultic worship could have come from such
Levitical circles in the north, who according to I Kg 12:31f, were
/ ^ CO\ ^
expelled by Jeroboam from Bethel and Dan, and settled in Shechem.
Wolff suggests that the teaching of these Levitical circles eventually
found expression in the Book of Deuteronomy. But, Nicholson rejects
this view on the ground that, firstly, there is no hint of such a
group of faithful Levites in Hosea's record, and it is inconceivable
155. E.W. Nicholson, Deuteronomy and Tradition, 1967* PP* 100f.
156. J. Lindblom, ErwHgungen zur Herkunft der josianischen Tempel-
urkunde, Lund, CWK Gleerup, 1971, p. 71.
157. H.W. Wolff, "Hoseas geistige Heimat", TLZ 81 (1956), pp. 81-
94 = Gesammelte Studien, MUnich, 1964, -pp. 232-250, esp. p.
248.
158. Ibid., p. 249, n. 70.
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that the prophet failed to leave some record of a Levitical circle,
(159)
if he derived from them so much of his teaching. Secondly,
Jeroboam's expulsion of the Levites from Bethel in II Kg 17:23f is
considered as improbable, because Elijah and Elisha had been closely
associated with both, but never charged its priests as impostors,
and Amos and Hosea accused its priesthood but never of being non-
, (160)
Levites.
Von Rad regards Deuteronomic teaching as the work of Judean
(161)
country Levites, Contrary to the von Rad's theory, 0. BMchli
proposes a theory of Jerusalem Levites, because the Deuteronomistic
presentation of a king as the central figure as the custodian and
teacher of the law, as the judicial head-judge, ^^^as the ulti-
5 (164)
mate authority in cultic matte^, and as the centre of political
and military power, points to Jerusalem tradition. Bhchli also
noticed that the Sinai-Mosaic covenant tradition is anchored to the
David-Jerusalem tradition, and such fusion clearly indicates its
origin as Jerusalem, where both traditions were united in the person
of a Davidic king. ^ ^
159- E.W. Nicholson, Deuteronomy and Tradition, p. 74.
160. Ibid., p. 75; S.A. Cook, "Age of Zerubbabel", in: Studies
of the Old Testament Prophecy, 1957, p. 24.
161. G. von Rad, Wisdom in Israel, 1972, p. 175»
162. 0. BSchli, Israel und die VBlker: eine Studie zum Deuterono-
mium, ZUrich, 1962, p. 187.
163. Ibid., p. 189.
164. David transposed the Ark, Solomon built the temple, Ahaz erects
the Assyrian type altars, and officiate at the sacrifice (I Kg
l6:10f), and Hezekiah abolished the local high places, his son
Manasseh re-electes them (II Kg 18:4,22; 21:4).
165. 0. BSchli, o£. cit., p. 196f.
166. Ibid. , pp. 203ff.
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Lindblom distinguishes the Levites in Deuteronomy in four groups;
(1) those scattered in Palestine and not linked to any shrine, (2)
the priests at provincial high-places, (3) the priests at the Jeru¬
salem temple, and (4) the descendants of Levi who earlier were
cultically unattached and later joined the staff at Jerusalem and
( 1 67 ^
thus obtained priestly positions. He thinks that the fourth
group, joined perhaps by Levites from the north, wrote the Josianic
temple-document during the first decade of Manasseh's reign and hid
(168)
it in the temple. Lindblom bases his assertion on his careful
examination of the text in Dt 10:8f; 17:8ff; l8:1ff; 19:16; 20:1ff;
21:1ff 24:8f, and claims that this grouping makes all the characte¬
ristics of Deuteronomy (the special interest in the Levites, the
northern elements, the revival of the old Mosaic religion, the initi¬
ation of trust on the Jerusalem cultic authority, the apparent lack
of influence from Zion-theology, the influence of wisdom, and the
military tendency, to be best understood.^"^9)
2. Deuteronomy as the Work of Sapiential Scribes
1) Scribal Connection with Deuteronomy : In his extensive and
detailed study, Deuteronomy and the Deuteronomic School (Oxford,
1972), Weinfeld has made a strong case for the view that Deuteronomy
originated in scribal circles during the period from Hezekiah to
Josiah.
If we examine the superscription of the fifth section of Proverbs
(25-29), Prov 25:1 gives us some idea of the scribal activity at the
167. J. Lindblom, Erwftgungen zur Herkunft der josianischen Temuel-
urkunde, 1971» p. *+4.
168. Ibid., p. 74.
169. Ibid., p. 55.
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time of Hezekiah prior to the work of Deuteronomy. The text says,
"These also are proverbs of Solomon which the men of Hezekiah copied",
and nothing in the content of the collection makes this statement un-
likely.v As to the verb -1 p'-hVn (to make pass on, or to
transfer) Ginsberg takes this to mean the transferring of the literary
(171)
works of northern Israel to Judah after the fall of Samariah.
Scott claims that the prophecies of Isaiah testify to the emergence
of the wise men as a distinct Israelite class during his period (Is
5:21; 29:1^0, in which Isaiah denounces various leading Israelites
circles and assails leading Israelite spiritual circles (the pro-
(172)
phets and the wise men) as Jeremiah did (Jer 78:78; 8:8-10).
J. Fichtner even suggests that Isaiah himself might have belonged
(173)
to the class of the wise men. It seems that the wise men do
not appear as a class or profession before Hezekiah's period, and
thereby Hezekiah may be considered historically as the patron of wis¬
dom literature. The literary activities during the Hezekiah-
Josianic period must have utilized both the religious and wisdom
(17^0
tradition. The extensive literary programme of compiling and
resuscitating ancient traditions on a national scale is to be pre¬
supposed.^ Scribes were setting down the ancient traditions in
170. G.W. Anderson, A Critical Introduction to the Old Testament,
1959, pp. I88f.
171. H.L. Ginsberg's private letter to M. Weinfeld; cf. Weinfeld,
op. cit., p. 161, n.3-
172- R.B.Y. Scott, "Solomon and the Beginnings of Wisdom", in:
Wisdom in Israel and in the Ancient Near East, (SVT 3)1 1955,
p. 277.
173- J. Fichtner, "Jesaja unter den Weisen", TLZ 7k (19^5), col.
75.
p
17^. B. Gemser, Sprttche Salomos, (HAT ), p. 93.
175- H. Junker, "Die Entstehungszeit des Psalmen 78 und des Deute-
ronomium", Biblica 3^ (1953), p. ^96, n. 1.
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in writing predominantly for didactic reasons. It could be the
most marked period of general literary activity in the entire Ancient
( 'I )
Near East. Their activities were not confined to wisdom compo¬
sitions, but also covered the sphere of religious literary compositions.
The major function of the scribes in the early period was an ad¬
ministrative and clerical one (II Sam 8:17; Ps 45:2; etc) but later
their function became predominantly didactic. The kernel of the
Deuteronomic law code may have been crystallized in the form of books
by the scribes of the court during the time of Hezekiah, and in the
official publication of books in the days of the most radical reforms
by Josiah.
As Deuteronomy is characterized by such ideal national institu¬
tions as the monarchy, the judiciary, the priesthood, and prophecy
(177)
in 16:18-18:22, it may well be a scribal rather than Levitical
or prophetic composition. The scribal attitude toward Monarchy was
positive. The negative aspect of the law of the king in Deuteronomy
is not directed towards the monarchy as much but against specific
kings, among whom may be either Solomon or Ahab. The Deuteronomis-
tic author arranges the historical traditions about Solomon in such
a way as to emphasize the king's violation of the law of Dt 17: the
multiplication of the wives (I Kg 11:1-3), silver and gold (I Kg 10:
21,27), and the horse trade with Egypt (I Kg 10:26,28-29).
As to the relationship between Deuteronomy and the scribal acti¬
vities in the period of the single monarchy, Weinfeld demonstrates
176. W.F. Albright, From the Stone Age to Christianity: Monotheism
and the Historical Process, New York, 1957, pp. 314-319-
177. K. Galling notes that "Josia beschliesst die Erhebung des
'Buches des Lehre' zum Bundesbuch, d.h. zum Statsgesetz";
K. Galling, Die israelitische Staatsverfassung in ihres vorder-
orientalischen Umwelt, 1929, PP« 57-58.
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the scribal role in the crystallization of Deuteronomy on the basis
of his exegesis of Jer 8:8; "How can you say we are wise and the
Torah of Yahweh is with us? Behold the false pen of the scribes had
(11-78)
made it into a lie". Kaufmann and de Boer identified the
(179)
scribes with the wise men. The scribes were the ministerial
officers engaged in the composition of the Torah literature. The
presenter of the discovered book, Shaphan was a scribe, and his family
is thought to have carried out the literary elaboration of Deuteronomy.
It is also argued that Shaphan's family is involved in the Deuterono-
(180)
mistic history writing, with which Jeremiah was intimately ac¬
quainted. Also Shaphan's son, Ahikam, is said to have saved Jere¬
miah from near death (Jer 26:2k; cf. II Kg 22:12,1k).
The content of the struggle against idolatry, the centralization
of the cult, the Exodus covenant tradition, monotheistic creed, the
loyalty to the covenant by the observance of the Torah, the inheri¬
tance of the land, the material motivation and retribution, the ful¬
filment of prophecy, and the election of the Davidic dynasty, etc.,
which we find in Deuteronomy, are the central themes of the scribal
school's activity in the court. Deuteronomy is not to be seen as
a law book, but rather as a collection of materials for the public
recital of the law to foster the didactic aim to elucidate the in¬
herent religious moral force, which is very much similar to that of
the early wisdom.
178. M. Weinfeld, Deuteronomy and the Deuteronomic School, Oxford,
1972, p. 162.
179. Y. Kaufmann, History of Israelite Religion: the Religion of
Israel from the Babylonian Captivity to the End of Prophecy,
New York, 1977, v. 278; P.A.H. de Boer, "The Counsellor",
(SVT 3), 1955, p. 61.
180. Surmised by a A. Jepsen, Die Quellen des KBnigsbuch.es, Halle,
1953, 1956, pp. 9kf.
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Deuteronomy requires the king to read and observe the law all
his days (17:18-19), and leaders to meditate upon it day and night
(Josh 1:8; cf. Ps 1:2). Especially the Deuteronomic phrase "Be
strong and resolute" (Dt 31:6,7,23; Josh 1:6,9,18; 10:25) in the con¬
text of the conquest is employed with respect to the general obser¬
vance of the Torah. This made Mowinckel believe that the scribes
(181)
were the Deuteronomic school.
Baruch was a scribe and belonged to the learned, and Ahikam's
son, Gedaliah, was the governor of Judah after 587 BC, to whom Jere¬
miah was introduced for his protection. Ahikam's brother, Gemariah,
whose chamber was selected for the reading of Jeremiah's prophecies
(Jer 36:10) interceded with the king not to burn the scroll (36:25),
and whose son Micaiah made a quick witted action by informing the
royal ministers of the natJj©ft~of the prophetic scroll (11-13), so
that Jeremiah and Baruch might be able to escape royal arrest. The
Deuteronomic school was closely connected to the redactors of the
book of Jeremiah, and Shaphan's family was a leading exponent of this
,.. ' , (182)
literary school
Deuteronomy is an evaluation of and judgment on Israel's history
in the guise of the Mosaic faith of Israel in the land of Canaan.
Warnings and prohibitions may be the mirror of the bitter experiences
of the evils of idolatry, and the promises and demands are largely
the benefits of the settlement in Canaan. Deuteronomy represents
an administrator's view of the story of salvation and the law of sal¬
vation.
As to the relation of Deuteronomy to the "P" strata, Y. Kaufmann
181. S. Mowinckel, Prophecy and Tradition, Oslo, 19^6, p. 63; and
see Weinfeld, on. cit., p. 159, n. 5-
182. See Weinfeld, on. cit., pp. 158ff.
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is the best known figure who opposes the hypothesis of the dependency
of "P" on Deuteronomy. He claims that the Deuteronomic histo¬
riography shows traces of the "P" strata do not show any contact with
(184)
the Deuteronomic school. Though it has been widely held that
the last verses of the Pentateuch are from the hand of the editor of
"P", and that "P" followed Deuteronomy and the Deuteronomistic Holi¬
ness Code in the history of Hebrew law, this cannot at present be
determined with any certainty. "P" includes materials of varying
( *1 $ R ^
antiquity which reflect the usage of many generations.
The subject matter of the literature composed by the priests is
essentially different from that of the scribes. The "P" code re¬
flects the more ancient life of Israel, such as, the election of
leaders by lots, the holy war using the trumpet and the horn, the
regime of holiness and taboo, Sabbath and the new moon, ritual puri¬
fication, abstention from sex before battle, ejection of lepers,
prohibition of contact with the dead, the danger involved in approach¬
ing the sanctuary, and the sacrifices offered to the deity, etc.
The Deuteronomic code is rather judicial, monarchical, military;
that is, civil and criminal law of family, inheritance, loan and
debt, litigation and quarrels, trespassing and false testimony.
Priests, the bearers of important temple offices, had a comprehensive
knowledge of ritual minutiae, and might have engaged in mundane lite¬
rary activities. On the other hand, the scribes manifested their
183. The difference of sociological and ideological background is
thought by him to have originated from different circles. Y.
Kaufmann insists that they are not successive, but concurrent
and the theory of literal dependency on the basis of signifi¬
cant linguistic links between the two literary corpora is not
convincing; Y. Kaufmann, History of Israelite Religion, pp.
H3f.
184. Ibid., pp. 113f.
185. G.W. Anderson, A Critical Introduction to the OT, p. 48.
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extensive knowledge of state offairs, royal manners, and administ¬
rative and military matters. Their geographical and political know¬
ledge demanded intensive specialization. The priestly materials
are grounded in divine authority and religion, and their school focuses
on the temple. The scribal materials are focussed on secular, poli¬
tical, and national affairs, and their school centred on the court.
These schools represented theocentric and humanitarian approaches,
although both schools are founded on religious faith. The doctrine
of retribution is the Deuteronomistic rationale for the observance
of Torah, and the eudaemonistic idea of long life, blessed off-spring,
material affluence, and the concept of education is prominent in
Deuteronomy. These have their roots in the wisdom teaching which
(186)
embodied the humanistic thought of the Ancient Near East.
2) The Sapiential Concern of Deuteronomy : Although some scho¬
lars argue for the vital contact between prophetic teaching and Deu-
( 1 P)*"? ^
teronomy, weinfeld argues for the sapiential influence upon Deu-
(188)
teronoray and the Deuteronomistic history.
In the story of Moses' appointment of administrative officers
(Ex 18:21; Num 11:l6f,30; Dt 1:13-17) Weinfeld detects a wisdom sub¬
stratum in Deuteronomy regarding the personal quality of the leader
and magistrates. The parallel story of Ex 18:21 draws the man of
capacity, integrity, and faith (capable, fearing God, and trustworthy)
and of Num 11:l6f,30 "man of spirit" (charismatic), but Dt 1:13-17
186. O.S. Rankin, Israel's Wisdom Literature, ch. 1 altogether.
187. S.R. Driver, Deuteronomy, (ICC), 1902, p. xxvii; A. Alt,
"Die Heimat des Deuteronomiums", in: Kleine Schriften II, pp.
271ff; E.W. Nicholson, Deuteronomy and Tradition, pp. 66
and 106.




gives "man of wisdom and intelligence" U'J1230 Q^n D'vDJX).
Another commandment also reveals the same wisdom aspect; for ex¬
ample, the commandment to judicial leaders not to take any bribe, the
reason given in Dt 16:19 is "for it blinds the wise", differing from
that of Ex 23:8; "for it blinds those who have sight ( D'iT|23 ), de-
(190)
noting wisdom as the qualification for the judgeship. The ap¬
pointment of judges in Dt 1:9-18; 16:18-20 has also the same wisdom
substratum. The phrase (s>,D D' 13)" ^30 (to respect persons,
t : • • T ~ ~
or to be partial) found in Prov 24:23; 28:21 is paralleled in Dt 1:
17,; 16:19, and is the same concept which is found in Egyptian litera-
tare/1?1'
In the story of Solomon's request for wisdom to judge (I Kg 3:4-
15), the principal theme is reminiscent of Dt 1:8-18 in
3:8,11,12-13 = II Kg 18:5; 23:25; 3:14).(192'> Solomon's wisdom is
conceived by the Deuteronomist as largely a judicial capacity, and
the possession of wisdom as the principal requirement for the compe¬
tent functioning of the judiciary. True wisdom is the intellectual
(193)
capacity to distinguish between good and evil in the judicial sphere.
Truth, righteousness, and uprightness of heart in the Deuteronomic
strand (I Kg 3:5-14; 8:14,61; 9:3-9) ho not signify charisma. Wein-
(194)feld claims that the pre-Deuteronomic version of the dream of Solomon
was similar to a tradition about temple construction found in the
189. M. Weinfeld, Deuteronomy and the Deuteronomic School, p. 245.
190. Ibid., p. 245.
191. The Vizier of Egypt, MET, p. 213, A:37f; B:12f.
192. H. Weinfeld, op. cit., p. 246.
193. Ibid., p. 247.




ancient Near East, but was employed by the Deuteronomist in a
judicial and moral sense, which reflected aspects of the wisdom tra¬
dition in Israel. ^6) According to Weinfeld the pre-Deuteronomic
concept of wisdom, such as, native shrewdness (II Sam "15:3; I Kg 2:
9), persuasive speech (II Sam 14:2; 20:16), artistic skills and
craftsmanship (=T6XV^ Gen 41:8,33,39; Ex 7:11; 28:3; 31:6; 35:25,26;
36:1) or general knowledge (II Sam 14:20) can be seen in the pre-
(197)
Deuteronomic tradition of Solomon, who possessed characteristics
of cunning (I Kg 2:5-9; 3:16-27), extraordinary knowledge of natural
phenomena (5:9-1*0,^^ and highly skilled artisan (10:4).^"^
Weinfeld claims that the pre-Deuteronomic picture of Solomon is modi¬
fied by the Deuteronomic concept of wisdom, and formed a new image
of Solomon, in which Solomon proved himself worthy of being king
over all Israel by displaying judicial wisdom (3:28) with his prodi¬
gious knowledge which astounded all the world (5:14; 10:11,23-24).
This is examplified by the tradition in I Kg 3:5-1*+ (Solomon's amaz¬
ing knowledge before the queen of Sheba). R.B.Y. Scott judged 5:
9-14 and 10:1-10 to be a post-Deuteronomic accretions, ^^but Alt
and Weinfeld acknowledged that it was of greater antiquity than Deu-
195. Gudea, ensi of Lagash had a dream before constructing Ningirshu's
temple, G.A. Barton, Royal Inscription, (A. 1:17-21); cf. A.
L. Oppenheim, The Interpretation of Dreams in the Ancient Near
East, 1956; cited by M. Weinfeld,op. cit., p. 247, n. 3»
196. M. Weinfeld, 00. cit., p. 247f.
197. Ibid., p. 254.
198. A. Alt, "Die Weisheit Salomos", in: Kleine Schriften II, op.
90-99.
199. I.J. Mongomery, A Critical and Exegetical Commentary on the
Books of Kings, (ICC), 1951, p. 216.
200. R.B.Y. Scott, "Solomon and the Beginning of Wisdom in Israel",




Scott claims that the sapiential class first became prominent
during Hezekiah's reign, and that the sapiential image of Solomon
was created during Hezekiah's time. Weinfeld, however, took
the time of Hezekiah as the turning point in the development of the
Israelite conception of wisdom, and saw it as the- period of the re¬
surgence of intellectual literary activity. The 0ld concept
of wisdom took on a new meaning in accord with the new temper of the
times. The wisdom of Deuteronomy no longer meant cunning, pragma¬
tic talent, and extraordinary knowledge, but was synonymous with the
knowledge of proper behaviour and with morality. Weinfeld claims
that the seventh century BC scribes (1) had the narrative of Solomon
as a cunning and shrewd king (3:17; cf. 2:9) inserted into the con¬
text of Solomon's judicial wisdom (3:5-28), which altered the cha¬
racter of the episodes, (2) ascribed all the previous Lebensweisheit
proverbs which they had collected to Solomon, (3) reshaped the con¬
cept of wisdom in a judicial sense to mean knowledge of good and
evil, (4) and amalgamated two disciplines; the Torah which dealt
with the sacred sphere and the wisdom with secular. Therefore, for
Weinfeld, the Deuteronomist of Hezekiah's time regarded Solomon's
judicial perspicacity as the major component of his wisdom (I Kg 3:
12). The Deuteronomist formulated an image of Solomon which has
overshadowed the previous conception of the wisdom of Solomon as
pragmatic wisdom and prodigious knowledge (I Kg 5:9-14; 10:1-9, 23-
24), native shrewdness, acumen, and successful machination (I Kg J>:
16-29).2° ' ^ The old tradition of Solomon's pragmatic success and
201. A. Alt, "Die Weisheit Salomos", pp. 161ff; M. Weinfeld, Deu¬
teronomy and the Deuteronomic School, p. 255-
202. R.B.Y. Scott, "Solomon and the Beginning of Wisdom in Israel",
(svt 3), 1955, pp. 263ff.
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prodigious knowledge was seen in terms of the divine reward bestowed
upon him for his love of wisdom.
This theory of Weinfeld has three weaknesses: firstly, the divine
reward upon Solomon's love for wisdom v/as not judicial wisdom as
ctim
Weinfeld thinks, but v/as long life (I Kg 3:13-14), v/ealth and splendor
(I Kg 10), and universal fame (I Kg :9-l4), which is v/ell in accord
with the old wisdom mentality (Prov 3:16, etc.). Therefore, nothing
IV
needs to be ^scribed to the new Deuteronomic concept of wisdom. Se¬
condly, Weinfeld thinks that before its fusing with v/isdom, the Torah
had existed as a separate and autonomous discipline which dealt with
the sacred sphere and which had no relationship with the judicial
wisdom. This does not reflect the fact that the Torah had secular
aspects before Deuteronomy, such as, the instruction of parents and
sages. Thirdly, Weinfeld has attributed too many accomplishments
(the combination of Lebensweisheit with judicial wisdom, the collec¬
tion of all the proverbial maxims, ascribing them to Solomon, the
ethicalization of proverbs from the "wise-fool" to the "good-evil"
antithesis, and the combination of two disciplines of sacred Torah
and the secular wisdom. Nevertheless, the time of Hezekiah must
have been the second most momentous period in the history of Israel's
wisdom tradition.
3) The Stylistic and Thematic Parallels : Several scholars have
called attention to the almost literal parallels between the Book of
Deuteronomy and Israelite and non-Israelite wisdom literature. ^
203. M. Weinfeld, Deuteronomy and the Deuteronomic School, p. 255*
204. cf. Ibid., p. 255f.
205. A. Robert, "Les attaches litteraires bibliques de Prov i-ix",
RB 43 (193*0, pp. 42-68; pp. 374-384; RB 44 (1935), pp. 344-
3^5; pp. 502-525; W.O.E. Oesterley, The Wisdom of Egypt and
the OT, 1927, pp. 76f; R.H. Pfeiffer, "Edomite Wisdom", ZAW
4A (1926), pp. 17ff,n. 3, J* Fichtner, Die altorientalische
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It was their understanding that biblical wisdom literature v/as in¬
fluenced by Deuteronomy. Recent studies have taken another course
and accept the presupposition that Israelite wisdom teaching ante¬
dates the Book of Deuteronomy. Parallels to Deuteronomy are
found not only in Israelite wisdom literature but also in extra-
biblical literature. The influence of Deuteronomy on Babylonian
and Egyptian wisdom literature is less plausible than the reverse
influence. If there was an impact of Deuteronomic thinking upon
wisdom literature we should expect to find the Deuteronomic concept
of a national religion in the wisdom literature.
The principal stylistic parallel between Deuteronomy and wisdom
n
literature is the prohibition against any addition or deletion; not
■t
to add nor to take o^" (Dt 4:2=Prov 30:5-6, also Dt 3:1=Koh 3:14),
which is a distinctly sapiential ideological concept and clearly
shows that the author of Deuteronomy had adopted the phrase from
sapiential sources.
The prohibitions against removing a neighbour's landmark, and
against using false weights and measures are the themes of a great
(continued) Veisheit, 1933, PP« 26-27; cf. M. Weinfeld,
Deuteronomy and the Deuteronomic School, p. 260.
206. W. Baumgartner, Israelitische und altorientalische Weisheit,
1933; W.F. Albright, "Some Canaanite-Phoenician Sources of
Hebrew Wisdom", (SVT 3), 19551 pp. 1-15; J. Fichtner, "Je-
saja unter den Weisen", TLZ 74 (1945)» PP« 78-80; J. Lindblom,
"Wisdom in the Old Testament Prophets", (SVT 3), 1955, pp. 192-
204; R.T. Anderson, "Was Isaiah a Scribe?" JBL 79 (i960), p.
57ff; R.B.Y. Scott, "Solomon and the Beginning of Wisdom in
Israel", (SVT 3), 1955, pp. 262-279; S. Terrien, "Amos and
and Wisdom", in: Israel's Prophetic Heritage, B.W. Anaerson-
W. Harrelson ed., 1962, pp. 108-115; H.W. Wolff, Amos geis-
tige Heimat, 1964; J.L. Crenshaw, "The Influence of the Wise
upon Amos", ZAW 79 (1967), pp. 42-51; J.W. Whedbee, Isaiah
and Wisdom, Nashville, 1971, in language in ch. 1, in literary
forms in ch. 2-3; M. Weinfeld, Deuteronomy and the Deutero¬
nomic School, 1972, p. 260; Joseph Jensen, The Use of Torah
by Isaiah, TCBQ monog. series 3), 1973, pp. 45-53-
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many exhortations in Israelite and non-Israelite wisdom literatures.
Sapiential morality attempts to achieve its ends by persuasion and
preaching. Now the same aim has become embodied in the Deuteronomic
legislation. The sapiential exhortation has produced a general con-
6
sensus of opinion, which subsequently has taken shape m a form of
national instruction. The Deuteronomic form of instruction has a
developed formula, although it still is expressed in a sapiential
form. Therefore, the Deuteronoraic interdiction against the falsi¬
fication of weights and measures (Dt 19!l4=Prov 22:28 and Dt 25:13-
l6=Prov 20:23) is also one of the classic interdictions against the
deception and hypocrisy of older wisdom.
The Proverbs' condemnations are against non-straight-forwardness,
false scales, crooked heart, lying, the wicked's sacrifice, act, and
thought, the proud, acquitting the evil and condemning the good,
double-standard in measures, etc, but the Deuteronomic abominations
are miscellanious moral, religious, and cultic against cheating the
scale, sexual relationship with a divorced wife, wearing the clothes
of the opposite sex, against idol worship, blemished sacrifice,
child-sacrifice, sacral prostitution, etc.
The subject matter of Deuteronomic law on vows has a distinctly
sapiential character, and shows its dependence upon wisdom teaching.
Von Rad says that this vow prescription is out of place in the legal
code and that it is more suitable to a sapiential homiletic context.^®9)
This is where we must see the work of the Deuteronomist. Like the
wisdom sayings, "Be not rash v/ith your mouth, nor ... be hasty to
utter a word before God... it is better that you should not vow" (Koh
5:2-6; Prov 20:25), Dt 23:22-24 warns against verbal commitment.
207. M. Weinfeld, Deuteronomy and the Deuteronomic School, p. 260.
208. J. Fichtner, Die altorientalische Weisheit, pp. 26-27.
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The sapiential rationale, "for he (God) has no pleasure in fools"
(Koh 5:4) was reshaped into a religious and legal rationale; "for
the Lord your God will surely require it of you, and it would be sin
in you" (Dt 23:21). The sapiential prescription, "to bring misfor¬
tune upon yourself" is also shifted to a religious and legal one;
"... is a sin" (Dt 15:9; 24:15). The sapiential exhortation has
been revised in a religious spirit. From this comparison, we
may notice that the phrases of the Proverbs have a shorter form and
that they, thereby, may well antedate the longer form of Deuteronomic
exhortation. Weinfeld says that the pursuit of justice in the Book
of Deuteronomy (Dt 16:20) is also an intrinsic idea of biblical wis¬
dom (Prov 11:19; 12:28; 11:4; 16:31; 10:2), and is a clear parallel
between Deuteronomy and wisdom literature. Proverbs is the more
natural and original context of the thought of Deuteronomy.
4) The Parallel Concern with Pedagogy : It has been a well
known fact that Deuteronomy has a strong didactic temper (6:2,7,20-
25; 11:9-10; 11:19; 31:10-13). The concern for education and peda¬
gogy may be seen even in the legal section (13:12; 19:20; cf. 17:3;
(211 )21:21). This phenomenon greatly resembles the wisdom litera¬
ture. Weinfeld noticed that there is a didactic tendency in the
treaties of the Ancient Near East. Deuteronomic and Babylonian
covenants followed the treaty model in order to strengthen the loyalty
to the covenant.
The "fear of Yahweh" as the content of education in sapiential
teaching occurs 14 times in Proverbs, ^^-^7 in Psalms, 5 in Job,^''^
209. G.von Rad, Deuteronomy, (OTL), tr. D. Barton, 1966, p. 148.
210. Here Weinfeld assumes that early sapiential wisdom has not a
religious character; M. Weinfeld, on. cit., p. 27f, but it
is not necessarily the case.
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but occurs only a few times in the rest of the OT. Ps 34:12-13,
"Come, 0 sons, listen to me, I will teach you the fear of the Lord...
that he may enjoy good." is reflected in the Deuteronomic phrase, "
"the Lord commanded us to do all these statutes to fear the Lord...
that he might preserve us alive" (Dt 6:2k; 2:25; 11:25; 28:67).
Weinfeld sees the sapiential "fear of Yahweh" as a general aspect of
morality which was reshaped into a covenantal obli :ation. ^ ^ The
motive remains approximately the same. The most striking parallels
are; "my son, keep your father's commandments and forsake not your
mother's teaching. Bind them ( J3 = ■! Dt 6:8) upon your
heart (rjhDt 6:7) always, tie them about your
neck when you walk ( o. =? Tpl D 3 •) Dt 6:7), they will lead
you, when you lie down ( YJspvDlH = rj'SDuj.D Dt 6:8), they will watch
over you and when you awake (J) )S 1J5 9 / = 7j7p? , "when you arise"
(Dt 6:8) "they will talk to you" (Prov 6:20-22). "Bind them (Prov
7:3, 0*0^ jOl Dt 6:8) on your finger ("upon your heart" in
Dt), write them (Prov 7:3 BJH-TO = Dt 6:9, 11:20)•' : T *: ; ~ T
on the tablets of your heart". "Happy is the man ... waiting be¬
side the posts of my door" (Prov 8:34 1 D-/)2> jj.)T)j=Tj/l'S± ylT'lT/C
Dt 6:9).
211. Y. Kaufmann, History of Israelite Religion, p. 53.
212. M. Weinfeld, Deuteronomy and the Deuteronomic School, p. 298.
213. 1:7,29; 2:5; 3:7; 8:13; 9:10; 10:27; 14:26; 15:16,33; 16:6;
19:23; 22:4; 23:17.
214. 2:11; 5:7; 19:9; 34:11; 90:1; 111:10; 119:98.
215. 4:6; 6:14; 15:4; 28:28.
216. M. Weinfeld, on. cit., p. 299.
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The term (to teach) does not occur in the Pentateuch except
- T
(217)
in Deuteronomy. The synonymous verb D^ (discipline, Prov
- T
19:18; 29:17; 13:1 etc) and its derivative is used in Dt ^:36;
T
8:5; 11:2; 21 :18; 22 :18; 8:5. The term pdljD (bind) and 2y) 3
(write) are also sapiential terms (Prov 3:3; 6:21; 7:3).
Weinfeld pointed out that the teacher-student relationship in
(?18 ^
Proverbs is parallel to the father-son relationship in Deuteronomy.
The didactic tendency of Deuteronomy can also be seen in its constant
emphasis on the educational role of the father and mother (Prov 1:8;
6:20; 10:1; 15:20; 19:26; 23:22-25; 30:17=Dt 21:18-21; 22:15).
Deuteronomy has also a stock of wisdom expressions, such as,
n!> IT "HO (to lead astray; Dt ^:19; 13:6,11; 30:17= Prov 7:21), fij),J)
(to be lured; Dt 11:l6=Job 31:9,27), TI12) (to turn away
the heart, Dt 27:17; 30:17), IdV HOI (to turn away the heart), ,1
(to incline the heart, I Kg 8:58; 11:2,3,^,9=Prov 2:2; 21:1),
=0^ yinpia (obstinacy of heart), 2^ _yi""l (evil of heart),
(to harden the heart), ran}? (straightness of heart), or h}? D11!
(haughtiness of heart), etc.
5) The Parallel Humantarian Concern : The wisdom literature of
both Israel and Egypt has an inherent interest in humanity. The
Assyrian-Babylonian books of Ahikar have a story of benevolence and
ingratitude known to the Elephantine Jev/s in Egypt, and preserved in
(219)
an Aramaic version. Proverbs is a document of Israelite huma-
217. 10 times in Deuteronomy, 11 in Deuteronomistic writings, 17 in
Psalms, and 8 in the rest of the 0T.
218. cf. Dt 6:6-9; 11:18-20 with Prov 6:20-22; 7:3; 8:3^, on which
see M. Weinfeld, Deuteronomy and the Deuteronomic School, p.
299.
219. Bruno Meissner, Babylonien und Assyrien II, 1920, p. A3O; cf.
O.S. Rankin, Israel's Wisdom Literature, p. A.
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nism in a sense of a concern with man's welfare and moral responsi¬
bility. God is conceived of as the Creator of man (Prov 14:31, etc)
The section of the early wisdom (Prov 10:1-22:16) holds God, the
Creator, as the basis for charity: "He who mocks the poor insults
his Maker, he who is glad at calamity will not go unpunished." (Prov
17:5). Proverbs as a whole implies or asserts belief in God as
Creator, and takes it as a basis for charity to enforce the obliga¬
tion of a man towards his fellow men (Prov 31:13,15; 4:6; 7:30).
Rankin asserts that the combination of the love of God (Dt 6:5) and
the love of man (Lev 19:18) has its roots in the early wisdom teach¬
ing, and the prophetic teaching on the social aspect of this
humanistic concern was inspired and nurtured by Israelite wisdom
writers who are believed to have composed maxims and ethical instruc¬
tions from the time of Solomon. Erman also observed in the same
way that prophetic polemic was the fruit of the religious rationalism
(222)
of the wisdom schools (Prov 15:8; 21:3,27). Therefore, we may
assume that humanism was not exclusively an aspect of prophecy ori¬
ginated from the early Israelite social ethics.
The slave law of the Covenant Code (Ex 21:2-11) commands the
freeing of slaves after six years of service, although maidservants
are not entitled to manumission. The Deuteronomic Code (Dt 15:12-
18) commands that slaves should return to normal life, whether male
and female and that they should be given gifts. Deuteronomy calls
slaves 7pn>? in v. 12. According to Weinfeld the Deuteronomic
220. O.S. Rankin, Israel's Wisdom Literature, p. 13.
221. Ibid., p. 14.
222. A. Erman, The Literature of the Ancient Egyptians, tr. A.M.
Blackman, 1928, p. 109-
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mark of tradition is the transition from a narrow casuistic and sta¬
tutory law corpus to a humanistic lav/ code. It lacks almost all
the lav; of civil damage of the Covenant Code, such as, the protection
of property, compensation for injury, damage, £heft, and custody,
which are not a Deuteronomic concern. The purpose of Deuteronomy
is not to produce a civil law code like the book of the Covenant, but
to protect the individual and particularly needy persons.
Compared to their counterparts in the book of the Covenant, the
Deuteronomic socio-moral law demands the return not only of strayed
animals (Ex 23:4) but also all types of lost articles (Dt 22:3), not
only not keep the debtor's garment overnight (Ex 22:25-26) but also
not to select another surety instead (Dt 24:6,19). It even forbids
the lender to enter the debtor's house to collect it (Dt 24:11), not
only not to eat what has been torn by beasts but suggests to give it
to the indigent resident alien (Dt 14:21) instead of giving it to
the dog (Ex 22:30), and not only forbids selling undesirable maid¬
servants (the captive woman in Deuteronomy) to a foreigner, but also
to set them free after six years of service (Dt 21:14).
According to Weinfeld, even in the cultic regulations Deuteronomy
gives the impression that the primary purpose of the festival at the
^ ^^ ^
chosen place is to provide nutriment for the miserable; "Tithe...
and firstlings... (to) the place... which the Lord your God chooses...
and the Levite, the sojourner, the fatherless, and the widow, who
are within your towns, shall come and eat and be filled." (Dt 14:22-
29). The festal pilgrimages and their joyful celebrations seem to
223. Weinfeld compares the family law of Dt 22:13ff Ex 12:15f,
and sees that the book of Covenant is concerned to protect the
financial interest of the virgin's father, while Deuteronomy
is concerned for the daughter; M. Weinfeld, Deuteronomy and
the Deuteronomic School, p. 285.
224. Ibid., p. 290.
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be designed almost exclusively for the benefit of the poor (16:11,14);
"remember that you were a slave in Egypt" (16:2). The law of the
Sabbatical year for maid-servants, the right of an unloved woman's
son to inherit (Dt 21:15-17), protection of a wife's honour and re¬
putation in the law of conjugal slander (22:13-19) represent other
(225)
humanistic orientations of the Deuteronomic code.
S.R. Driver thinks that this unique Deuteronomic humanism origi-
( 226 )
nated from the prophetic writings, and R.H. Pfeiffer thinks that
it comes from the priests upon whom the prophetic school had a strong
(227)
impact. Oesterley says that Deuteronomy originated in the pro¬
phetic writings and was ultimately transmitted to colleague sapien-
(228 )
tial scribes. Other scholars prefer to see Deuteronomy as the
literary product of the prophetic spirit. As Kaufmann has pointed
out, the fundamental differences of the prophetic writings from the
Pentateuch are the primacy of morality over cult. Despite Deutero¬
nomy's pronounced moral character, the Deuteronomic threat of exile
is not to those who disobey the moral law but to those practice ido¬
latry (Dt 4:4:25f; 6:14-15; 8:19-20; 11:16-17), and the eschatolo-
gical idea which is at the heart of the prophetic school is not in
Deuteronomy, hut simply the restoration of Israel in due time (Dt 4:
30; 30:1-5).(229)
225. Consideration for woman's intimate feelings, "shall gladden
wife" in 24:5, woman's participation in the covenant ceremonies
in Dt 29:10,17 is different from that of Ex 19:75-
226. S.R. Driver, Deuteronomy, (ICC), p. 26; similarly E.W. Nichol¬
son syncretism and apostasy; E.W. Nicholson, Deuteronomy and
Tradition, p. 69ff.
227. R.H. Pfeiffer, Introduction to the Old Testament, New York,
1952, p. 180.
228. W.O.E. Oesterley, "Wisdom of Egypt and the Old Testament , in
the Light of Newly Discovered Teaching of Amenope", ZAW 45
(1927), pp. 9-24.
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The humanitarian aspect of Deuteronomy must have its source in
the school of wisdom. Kaufmann sees Deuteronomy as a synthesis of
law and sapiential thought.Though the primacy of morality
over the cult is found both in Proverbs and prophetic writings, it
is also prevalent in the extra-biblical wisdom literature.^
The social aspect of prophetic teaching is thought to derive from
(232)
sapiential thought. Host scholars concede now that Israelite
wisdom dates back to early antiquity, and that the wisdom school of
Israel is much older than the prophetic school.
Deuteronomy took its material directly from, or was directly in¬
fluenced by, the sapiential school, and not the prophetic school.
6) The Parallel Idea of Retribution : The main aspect of Deute-
ronomic theology is the doctrine of reward and retribution. Dt 28
in the main holds to a bold appreciation of the working of the law
of retribution which agrees with the religious outlook of the oldest
collection of Hebrew maxims (Prov 10:1-22:26 and 25-29). Righteous¬
ness is seen in terms of material reward, and wickedness in the light
of material loss and penalty, which is the ethos of early wisdom.
Deuteronomy adopted this conception as its religious hermeneutic
principle and applied it to the Israelite history. Deuteronomy sur¬
veyed the past from the view-point of the religious philosophy in
which the obedience to the covenant obligation was blessed with pros¬
perity and victory, and|penalized*-by-"disobediencejwith defeat, fai-
229. Y. Kaufmann, History of Israelite Religion, p. 2^9.
230. Ibid., p. 293.
231. ANET, p. lf-17; II, p. 128 of the Instruction for Merikere.
232. Y. Kaufmann, on. cit., pp. 6^3-6^5.
233. H. Weinfeld, Deuteronomy and the Deuteronomic School, p. 29^.
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lure of crops, and disease. Deuteronomy applied the age-old concept
of reward and retribution of proverbial wisdom to Israelite history.
The Deuteronomistic redactor applied this rigid correspondence of
sin and suffering as his religious interpretative principle to the
historical records of Israel. The Deuteronomic school must have had
in their hand the early Hebrew maxim writing, and have taken the ethi¬
cal instruction with its individual outlook, and applied it to law
and history in a collective sense, to produce a national form of in¬
struction. The highly individualistic ethical instruction was re¬
shaped by the Deuteronomic school into a law of community, and the
old historical records and Hebrew legal codes were interpreted by
6
the ethical principle of wisdom and the Mosaic principle of faith in
Yahweh.
The religious individualism and the idea of individual retribu¬
tion merged into a religious nationalism. The early wisdom teaching
is dominated by the idea of retribution, so too the core of Deutero¬
nomy is the concept of national reward, which was used to induce the
nation to observe its teaching. The Deuteronomic concept of life
is the same as that of wisdom literature, that is, the material bene¬
fits, such as, good life, longevity, large family, prosperity, joy,
and possession of land, etc. The full life (happiness) is promised
for observance of specific laws (16:20; 22:7; 25:15) and the obser¬
vance of the Torah in general (4:1,40; 6:24; 8:1; 11:9; 30:6,15-20;
32:47). Obedience to Deuteronomic law was meant to bring life to
the nation (30:20 Q ) j"n >3 ; Prov 4:13 *'.7 '0),
as an exhortation to choose life and reject death (30:15,19)- la
Prov 8:35-36 we find, "He who finds me will have life and he who
hates me death".
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The idea of the written Torah as Israel's guide is a dominant
theme in Deuteronomy, which also suggests that Deuteronomy was under
strong influence from wisdom literature. The main difference between
the Deuteronomic concept of "fear of Yahweh" and wisdom concept of
it is that the former is nationalistic while the latter is individua¬
listic. The fear of God in Deuteronomy is a constant awareness of
God and not to forget the Lord (6:12; 8:11,14,19). The cause of
forgetfulness for Deuteronomy is pride and arrogance from wealth,
satisfaction, and affluence (6:10-11; 8:12-13; 17:16-20; cf. 31:20;
32:13-15)) which correspond to Prov 30:8-9; Job 21:7-15; 22:17-18;
Ps 73:7-11; 81:11-17; Hos 13:6; and Jer 5:27b-28.
7) Hezekiah, the Champion of Wisdom : If the above discussion suf¬
fices to demonstrate the dependence of Deuteronomy on early wisdom
teaching, we may now consider briefly the most likely date for the
emerge»ice of the Deuteronomic movement and teaching.
In his recent book R. Mosis has suggested that the Chronicler
adopted the reigns of Saul (I Ch 10), David (I Ch 11-29), and Solomon
(II Ch 1-9) as the paradigms of three possible situations in which
(234)
the Israel of later periods might find herself. Since the
period of Solomon is thought to have been portrayed by the Chronicler
as one of final blessing, for the return of which later Israel can
only hope in faith, it follows that the subsequent kings of Israel
are patterned only on Saul or David. In his analysis of Hezekiah
he said "wie Ahas als ein zeiter Saul erscheint, stellt der Chr. in
h
Hiskija einen zweiten David dar".^^~^
234. R. Mosis, Untersuchungen zur Theologie des Chronistischen
Geschichtswerks, Freiburger Theologische Studien 92), 1973)
p. 168;cf.H.G.M. Williamson, Israel in the Books of
Chronicles, London, 1977, p. 119-
235. H.G.M. Williamson, op. cit., p. 189- This view is based on
three facts; 1) II Ch 29:2 says that "Hezekiah did that which
77
But, there are other reasons for seeing Hezekiah as a second Solo¬
mon rather than a second David. Firstly, II Ch 30:26 testifies that
at the celebration of the Passover under Hezekiah "there was great
joy in Jerusalem, for since the time of Solomon...there was not the
like in Jerusalem".
Secondly, a distinctive feature of Hezekiah's celebration of
Passover, as of the dedication of the temple in Solomon's day, was
its duration for a full two weeks rather than one; "and the whole
congregation took counsel to keep other seven days; and they kept
other seven days with gladness (30:23; cf. 7:8-9). As Myers says
"Hezekiah appears like a second Solomon, who celebrated two weeks
when the temple was dedicated".
Thirdly, the Chronicler's account on Hezekiah's effort and sub¬
stantial success in inviting the northerners to participate in the
feast (30:5»25) could mean that it was as a return to the days of
Solomon when all Israel was united in the worship at the temple (7:
9>.<237)
Fourthly, for the first time since Solomon's reign there was
unity in the matter of the date of Passover. After the division
of the monarchy, "Jeroboam ordained a feast in the eighth month ...
like unto the feast that is in Judah" (I Kg 12:32). Therefore, the
(continued) was right in the eyes of the Lord, according to
all that David his father had done". 2) Hezekiah's cleansing
of the temple and his passover celebration are parallel to
the restoration of the cult after the exile as described in
Ezr 1-6, which Williamson categorizes as Davidic. 3) The sal¬
vation of Jerusalem from Assyria, where victory over foreign
enemies is the reward for "seeking the Lord", the Ark.
236. J. M. Myers, II Chronicles, Introduction, Translation, and
Notes, (AB), New York, 1965, p. 179; E.L. Curtis and A.H.
Madsen, A Critical and Exegetical Commentary on the Book of
Chronicles^ (ICC), 1910, p. A-76; W. Rudolf, Chronikbttcher,
(HAT), 1955, p. 303.
237. H.G.M. Williamson, Israel in the Books of Chronicles, p.120.
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two kingdoms maintained a difference of one month in their calendar
of religious festivals. The Chronicler is unique in his witness to
Hezekiah's deferring of the date of the Passover by one month to bring
about a complete religious harmony between the northern kingdom and
Judah.(238)
Fifthly, the temple arrangement of Hezekiah for the Passover
celebration drawn by Chronicles (II Ch 29:7,18; 31:3) parallels its
account of that of Solomon (II Ch 2:3; 4:7,20), that is, house, burn¬
ing incense, shewbread, burnt offering in the morning and evening,
Sabbath, New Moon, the set feasts, and candlestick with their lamps.
We find a precise echo of all the items of Solomon's work for the
(239)
temple in the work of Hezekiah.
Sixthly, II Ch 31:2 alludes to Hezekiah's appointment of priests
and Levites which parallels II Ch 8:14. Rudolf thinks that Hezekiah
>rs sa;
(241)
was reinstating the old order of Solomon, whilst Myers ys "Heze¬
kiah reaffirmed the older order established by Solomon".
Seventhly, another aspect for the argument is the wealth of Heze¬
kiah (II Ch 32:27-29) which is similar to the wealth of Solomon's
reign (II Ch 9:13ff)» Also the Chronicler's unique portrayal of
the attitude of the gentile nations to Solomon; such as, "all the
kings of the earth sought the presence of Solomon to hear his wisdom
... they brought every man his present, vessels of silver, and vessels
of gold" (II Ch 9:23f) is related to his account of Hezekiah; "many
brought gifts to the Lord to Jerusalem, and precious things to Heze-
238. M. Gaster, "The Feast of Jeroboam and the Samaritan Calendar",
Expositor 24 (1910), pp. 198-201.
239- H.G.M. Williamson, on. cit., p. 122.
IriMs
240. W. Rudolf, ChronikbUcher, (HAT), 1955, p. 306.
241. J.M. Myers, II Chronicles, (AB), 1965, p. 183.
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kiah ... so that he was exalted in the sight of all nations from that
(2k?)
time onward" (II Ch 32:23).
Eighthly, the Chronicler holds that in the period of Hezekiah the
land was restored for the first time to its geographical extent in
the time of Solomon. Japhet pointed out that the expression y 1 X
'y/liu', used only ten times in the Bible, is found on four occasions
in Chronicles, once each in the reigns of David (I Ch 22:2), Solomon
(II Ch 2:16), Hezekiah (II Ch 30:25), and Josiah (II Ch 34:7)• As
it was defined as "from Beersheba even to Dan" in I Ch 21:2 and II
Ch 2:16 for the territory of Israel at the time of David and Solomon.
II Ch 30: 5 describes the invitation that Hezekiah sent out prior to
the Passover as a "proclamation throughout all Israel, from Beersheba
even to Dan". (II Ch 30:5) -
In terms of the celebration of the Passover, cultic and priestly
arrangement, wealth, external relationship and geographical extent,
Hezekiah.'s reign was portrayed as being parallel to that of Solomon.
The Chronicler made a deliberate attempt by this means to show that
the accomplishment of Solomon had been re-accomplished by Hezekiah.
242. R. Mosis, Untersuchungen zur Theologie des Chronistischen Ge-
schichtswerks, 1973< PP- 155-162.
243. S. Japhet, The Ideology of the Book of Chronicles and its
Place in Biblical Thought, (Hebrew submitted to Hebrew Univer-
sity, Jerusalem, 1973* pp. 365ff; cited by H.G.M. William¬
son, o£. cit., p. 123, n. 1.
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CHAPTER TWO
THE HISTORY OF HEBREW TORAH TRADITION
A
Etymology of Torah
At a first glance the term 71 (hereafter Torah) would not
seem to offer any etymological diffic lties. In fact it has proved
a strange and tantalizing problem. The earliest and the most gene¬
rally accepted proposal was to regard h0i A) as derived from the
root D~1 1 (mainly hiph'il = to cast, to shoot, to show, to point
T T ~
out, or to teach, etc.). Both in its form and significance, Torah
has close affinities with the verb 711 ) 71 , and it was thought that
from the root 7) 1 1 came the substantive mi A) , whose meaning would
T T
thus be "teaching" (cf. Lev 10:11). The meaning of the word "Torah"
would therefore be "teaching", "instruction", or "Law". In Is 28:
9, "Whom shall he teach ( nil n ) knowledge?" is a case in point.
Since HllH here expresses an activity designed to impart "understand
ing" or "knowledge" ( y\ yl ), it may be interpreted as meaning "to
instruct". The same argumentation is possible in II Kg 17:27, where
it is said that a priest "shall teach them (the people of Samaria)
the "manner" of the God of the land" 'iiVx C?2> "ylX Dm ).
rTT " v: x: :
Of this manner ), the peonle are stated to be "ignorant"
T :
(•I XT' ,x!> in 17:26). Here too, therefore, ,nin expresses the im-
• T T
parting of "knowledge" and should be rendered by "instruct", "spread
(1)
teaching". Therefore, in agreement with the sense of im > 71 ,
the meaning "instruction" is to be found in Torah. Many passages
support this understanding, such as, Prov 1:8 and 3:1, where the fol-
1. G. Hstborn, Tora in the Old Testament: a Semantic Study, (Lund:
Hakan Ohlssons boktryckeri, 19^5), p.
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lowing words of exhortation are uttered by a teacher of wisdom: "My
son ... forsake not the Torah of thy mother" and "my son, forget not
my Torah". Since the Torah-statements are made by a mother and a
sage, the term Torah evidently means "instruction". For example,
in Hos 4:6 and Mai 2:7, Torah stands in intimate relationship with
knowledge.
A different opinion came from Gesenius, who held that D h i H was
derived from the root f) h 1 , "to throw", and that the simplest ex¬
planation for the meaning of Hi in would be "to stretch out one's
T
(2)
hand or finger to point the way". Gesenius assumed that there
was only a single stem ,1h 1 , taken as meaning "to throw".He
v T
draws from "to throw" not only "to lay (a foundation)" (Gen 31:51;
Job 38:6), but also the more remote "to sprinkle", "to be wet" (Hiph.
Hos 6:3; 10:12; Hoph. Prov 11:25) and "to rain" - only appearing in
hiph il form (e.g. Ex 35:34; Mic 3:11). Gesenius believed "to give
signs", "to show" there developed the sense "to instruct". But,
this is textually and exegetically disputable and the relationship
(4)
between "to show sign" and "to throw" is unclear. In this ex¬
planation correct, a certain gesture or a movement of the hand or
fingers as pointing or indication has developed towards a more gene¬
ral idea of instruction.
Another similar interpretation was found in Wellhausen and his
followers. Wellhausen held, like Gesenius, that the stem of Phi f)
2. Prov 6:13; Ps 45:5; Gen 46:28?; W. Gesenius, HebrHisches und
chaldWisches Handwdrterbllch liber das Alte Testament, F. Buhl
ed., 17th ed. 1921, p. 318 under III.
4. G. Liedke-D. Petersen, " H V'b ", in: Theologisches HandwBrter-
buch zum Alten Testament, Jenni-Westermann ed. II, 1976, p.
1032.
3. W. Gesenius, op. cit., p. 318; similarly, Brown-Driver-Briggs,
A Hebrew and English Lexicon, p. 434f.
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(to instruct) was 7) (to throw), but conceived the semantic deve-
T T
lopment along different lines. Wellhausen drew attention to the
term D h 1/3 , the participle from nb l il , not in a sense of "one who
gives a sign", but in the sense of "archer".^ He believed that
all these various meanings had been developed from the basic meaning
"to throw" or more precisely "to throw lots". Wellhausen must have
thought that "throw" was used in the OT in the combined phrase "to
throw lots", though it occurs only in a single passage in Josh 18:6.
(6)
He made a close study of the pre-Islamic religion of the Arabs,
and learned the custom, general amongst the Arabs, of throwing lots
with arrows, stones, and all manner of other objects. A method of
casting lots comparable with that of the Arabs was used by the Isra¬
elite priests; the wielding of the ephod and keeping of the Urim and
(7)Tummim. It was an obvious inference to regard the priestly To-
rah as having grown out of answers received by questioning the Ephod
and the Urim and Tummim, i.e. according to Wellhausen by casting lots.
Therefore, originally Torah may have meant "casting lots" and been
used in the first place of the directives obtained by casting lots,
which subsequently came to mean "direction" or "instruction". To-
(8)
day Wellhausen's theory has been generally rejected.
Another disputable theory first advocated by Delitzsch and fol-
. t
5. J. Welljausen, Per Text des Bitcher Samuelis untersucrffT p. 171;
cited by G. Ostborn, Tora in the OT^ 19^+5, p. 9. J-
6. J. Wellhausen, Skizzen und Vorarbeiten, 3« Keste arabischen
Heidentumes gesammelt und erlhutert"^ 18o7; cf. H. S. Nyberg,
Bemerkungen zum 1Buch der Gdtzenbilder1 von Tbnal-Kalbi, 1939,
p. 350;also cf. G. Gstborn, op. cit., p. 1~
7. J. Wellhausen, Skizzen und Vorarbeiten, 3i P- 127.
8. J. Begrich, "Die Priestliche Tora", ZAW 66 (1936), p. 68ff;
also in idem, Gesammelte Studien zum AT, p. 228; G. 5stborn,
Tora in the OT, 19^5, p. 95ff; R. Rendtorff, RGG, 1929, IV,
p. 95a.
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(9)lowed by W.F. Albright was that Torah is the loan-word from Acca-
dian tertu or tirtu, which also probably has the ultimate meaning
"indication", "omen" or "oracle". But, tertu itself derived from
wa'aru/aru (to go, to send a message). The connection with the Ac-
cadian word can be accepted without resorting to the theory of a
loan-word.The Accadian word (w)aru has the meaning "to go",
"to bring", "to conduct", "to lead", or "to rule". Its third cate¬
gory of meaning "to instruct" is linked up with a causative stem
from tertu. In this sense the term Torah is the only remnant in
Hebrew of the stem wa'aru. Zimmern favoured this Accadian loan¬
word theory and thought that the Israelites borrowed this term during
(ll) ( 12 )
the exile. Ostborn also did not exclude this possibility.
The advantage of this proposal is that it permits the meaning of
"oracular response" for Torah, which may be discerned in the OT usage.
B
THE PRE-DEUTERONOMIC TORAH
1. The Parental and Sapiential Torah
In the book of Proverbs the context of Prov 1:8 is an exhortation
9. W.F. Albright, "The Name 'Israel' and 'Judah', with an excur¬
sus on the Etymology of torah and torah", JBL 46 (1927), pp.
180-182; also cf. The Assyrian Dictionary of the Oriental In¬
stitute of the University of Chicago, A/ii, 1956ff, pp. 313-
316;cited by G. Ostborn, op. citTT p. 16.
10. W. von Soden, Grundriss der akkadischen Grammatik, 1952, er-
ganzungschaft zum GAG, 1969 (Analet|Tba Orientalia 33) , Rome,
56/1, "Instruct"; I. Engnell, Israel and the law, 1946, pp.
1f; cf. G. Ostborn, op. cit., p. 238.
11. Zimmern, Beitr&ge zur Kenntnis der babylonischen Religion,
1901, p. 91; cited by W.F. Albright, on. cit-, P. 100.
84
to flee from sin and violence. "Torah" here denotes an authorita¬
tive and compassionate discipline and instruction by parents. The
home is a primary educational agency, and it is the home where the
(1*0
foundation of civilized behaviour and general excellence are laid.
Torah and were coupled in Prov 3*1i and the context is
T • .
that the physical and spiritual well-being is to be guided by the
precepts of religion. There is a general similarity between 3:1
and 1:8, and between the meaning of Torah and D )l>£l . It is the
enabling the young man to find his way in the world and make a suc¬
cess of his life. The source of authority is either the seniority
(15)
of the parents or the sagacity of the wisdom teacher.
It is not important to determine whether Prov 4:1 f refers to the
authority of parents or of the teacher, or whether the setting is
the home or the school. The reference to mother (v. 3) indicates
(16)
that it is the former. In the orient the authority of the tea¬
cher over his pupil is defined in terms of the natural authority of
the parents over their child. Ttje natural meaning of vv. 2 and 3
is that the father transmits to his son the teaching which he received
(17)
from his father and mother.
The context of Prov 6:20 and 23 is a warning against adultery (vv.
20-35). McKane thinks that this is a free adaptation of Dt 11:9,
which is received by the author of Proverbs and set in a context of
12. G. 5stborn, Tora in the Old Testament, 19*+5, p. 53-
13. B. Lindars, "Torah in Deuteronomy", in: Words and Meanings,
P.R. Ackroyd and B. Lindars, ed., 1968, p. 119.
14. W. McKane, Proverbs: A New Approach, (OTL), 1970, p. 268.
15. Ibid., p. 290.
16. Ibid., p. 303.
17. Ibid., p. 303.
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parental instruction. Apparently his judgement is based on the
general assumption that Prov 1-9 is later than Deuteronomy, Job, and
Koheleth. The prima facie reference is to parental and not scho¬
lastic instruction. The coupling of Torah with in v. 20 is
r : •
further described with a coupling of (lamp) and Oj^ (light);
"I j was assigned to and ipf to Torah.. The coupling of ~) J
and 0)^ appears elsewhere only in Ps 119:105, the Torah psalm, re¬
ferring neither to Torah nor to but to Yahweh's word (j.f Prov
6:23 where the reference is not to commandments but to general instruc
tion). Yahweh's words are described as a lamp ( "") i ) to the feet
(19)
and a light ( *") 13? ) to the path. McKane asserts that these two
metaphors (lamp and light) are borrowed from the milieu of legal
piety, because he holds that the and Torah in Prov 4:11-12 be¬
long to law and wisdom, ^^while ylirTOlJj (corrective discipline
literally "reproofs and discipline) is a concept of educational dis¬
cipline. McKane adds,"this verse formally (motive clause) and mate-
(21)
rially has firm associations with old wisdom".
Prov 7:2 has 7H323 which is the mandatory form of instruction,
t : •
and Torah which has the character of "directive" or "guidance".
Torah is to be kept as "the little man of the eye", i.e. "the pupil
of the eye". Without it a man is left in darkness. The Torah of
the teacher is light for the mind imparting sure guidance for conduct.
This reminds us of the preceding metaphor in 6:23a; "for the 1
is a lamp and the Torah is a light". The contrast of "commandment"
18. W. McKane, Proverbs: A New Approach, 1970, p. 327.
19. Psalm 119:105; G. Vermes, "Torah is a Light", VT 8 (1958),
pp. 4-36f.
20. W. McKane, 0£„ cit., pp. 307f, 327.
21. Ibid., p. 327.
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and Torah may imply that Torah is tender motherly instruction in a
form of non-imperative exhortation, advice, admonition, persuasion,
or precaution, being distinguished from stern fatherly command with
legal authority in the form of demand, prohibition, and warning.
The H and Torah are again coupled in Prov 13:13f« The in¬
struction of the wisdom teacher is said to be the fountain of life,
which offers an escape from the snare of death. This recalls the
representation of the two ways of life and death in Prov 1-9. To
take advice is to appropriate life and to be safe from death.
In Prov 28:4 Torah probably has the general sense of instruction
(22)
as in Prov 1-9, namely that of parental or scholastic instruction.
McKane holds that the Torah of Prov 1-9 has been subjected to reinter-
pretation in terms of Yahwistic faith, associating it with a new
concept of discipline in which the directives of Yahweh (the law of
Yahweh) have been substituted for the authoritative instruction of
the wisdom teacher. In other words, educational discipline is re-
(23)
placed by the discipline of piety. That means that in his under¬
standing of the contrast between the forsaker and the keeper of Torah,
he takes the Torah to refer to the statutes of law. But, the focus
of subject-matter here is the contrast between good and bad rather
than between the forsaker and keeper of the Torah, therejjj 'those who „
forsake the instruction praise the wicked" seems to be an adequate
(24)
translation in the context. As Toy points out, if we are to as-
22. W. McKane, Proverbs: A New Approach, p. 623; A. Barucq, Le
livre des Proverbes, Paris, 1964, who translates as 'law';
C.H. Toy, The Book of Proverbs, (ICC), has 'law'in v.4, 'in¬
struction 1 in v.7 and 9; B. Gemser and Ringgren have 'in¬
struction' in all three; Snriiche Salomos, (HAT 10), 1963, ad.
loc.
23. W. McKane, op. cit., p. 623.
24. C.H. Toy, The Book of Proverbs, (ICC), 1899, 1964, p. xxviii.
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sign this to the post-exilic period, 28:*+ would hardly be conceivable
in the sense of the forsaker and the keeper of Torah until the Greek
period.
The antithesis of wise man and fool along with that of son and
father in Prov 28:7 states that one who heeds to his father's direc¬
tion is a wise son, whereas one who disregards it and so becomes the
companion of profligates brings shame on his father. This is so
not only because of his deplorable conduct but also because he demon¬
strates that his father had been unable to guide and control his son
aright. McKane regards this as a reinterpretation of the old wis¬
dom by the Yahwistic school to convert educational discipline into
(2b)
a description of piety. ' Nevertheless it may be argued that,
though the prevailing climate of this chapter is piety, the reason¬
able meaning of Torah here is parental instruction rather than Yah-
weh's directives.
The coupling of Torah and (prayer)- "If one turns away
t ■ :
his ear from hearing the Torah, even his prayer is an abomination"
(Prov 28:9)- is also taken by McKane to indicate the place of Torah
observance in any scheme of piety. Even the prayer, the generally
accepted expression of piety, becomes an abomination if it is associ¬
ated with inattention to Torah. McKane asserts that this word be¬
longs to the context of a theodicy which means that he who fails to
(26)
attend to Yahweh's Torah is evil, even if he is a man of prayer.
But, this does not seem to be what the author meant. This passage,
which belongs to the earliest period of Torah tradition (Proverbs)
does not belong to the milieu of Torah-piety or to the latest period
25. W. McKane, Proverbs: A New Approach, p. 623.
26. Ibid., p. 623.
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of the OT, namely, the early period of Judaism. It would be more
natural to see it as an occasional contradiction between one's reli¬
gious piety and his familio-social ethics, that is, the religious
practice is abominable if one disgraces his parents in the community
life by no following the instruction of his parents and teachers.
(27)
Lindars admits that the evidence is slight and inconclusive.
In Prov 29:18 Baruca and Scott interpret Torah as "law" rather
than "instruction" (so Gemser and Ringgren). The cessation of pro¬
phecy would thus be contrasted with keeping the law, and the dis¬
order of community with the blessedness of the individual who keeps
the Torah. McKane wants to interpret this antithesis in terms of
(28)
later Jewish society, but this is not necessarily so. We can
see the inter-relationship between individual happiness and the well-
being of the community in which one lives; the inter-relationship
between the lack of restraint in the community caused by the lack of
prophetic vision and the fall of a community is contrasted with the
relationship between the follower of parental/sapiential instruction
and the blessedness of his life.
Prov 3^:26 belongs to an acrostic on the ideal housewife, and
Torah there certainly refers not the code of law but to instruction
or advice from her, which is associated with the terms "wisdom",
"kindness", "mouth", and "tongue".
With the possible exception of 29:18, Torah never appears in a
(30) (^1)
legislative sense, but rather in the sense of wisdom instruction.
27. B. Lindars, "Torah in Deuteronomy", p. 135-
28. W. McKane, Proverbs: A New Approach, pp. 6A-1-642.
29. M.B. Crook, "The Marriagable Maiden of Prov 31:10-31"? JNES
13 (195*0, pp. 137-1^0, esp. p. 139.
30. B. Gemser, Die Sprtlche Salomos, (HAT 10), 1963? p. 21; E.G.
Bauchmann, "Die Proverbien und die Sprtlche des Jesus Sirach",
ZAW 72 (1960), p. 37.
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Normally it signifies direction or instruction for morals and manners,
imparted by parents or wisdom teachers. The teaching of the wise
is a fountain of life (13:14): "Keep my commandment and live, keep
my Torah as your apple of your eye" (7:2), "my son, do not forget my
Torah" (3:1; cf. 5:13)- The varying use of , to denote physical
T
father or as a title of a wisdom teacher is noteworthy; "Hear, 0 sons,
a father's 1D-])3 (instruction), and be attentive, that you may
gain insight, for I give you good precepts ( Tip*7 ): do not forsake
my Torah" (4:1f; cf. 4:4,11). The use of Torah is parallel to the
use of the whole gamut of terms which express the wisdom-concept;
such as, ni3)j(3:1; 4:4; 6:20; 7:2), Tlfton (4:11; 31:26), TODl (1:
-r : • T I t "r
8; 4:1; 6:23), np1? (4:2), D:T2 (4:J), (4:4-),Tpl (-4:10,7)jfI3jj)/- V T ~r T J V 7
(reproof, 6:23). One is exhorted neither to forsake ( y , 4:2)
- T
nor forget ( TTOUJ , 3:1), nor to reject (lDb)J , 1:8; 6:20), but to
— -r - T
keep (~~>hr\D , 7:2) this wisdom.
—
T
The demand to hear (Prov 31:26) shows the oral character of the
Torah. The theory that Torah in OT was originally always meant as
divine instruction, and that from there the non-theological demand
(32)
of Torah was derived, has proved to be unsound. Rather the sapi¬
ential Torah should be viewed as happening independently of the
(33)
priestly Torah and the prophetic Torah, if the latter occurred.
The usual designation for a wisdom-saying in the early wisdom
31. J. Fichtner, Die altorientalische Weisheit in ihrer israeli-
tisc'n -jlldischen Auspr^gungj (BZiAW 62), 1933? P- ^3; A. von
Sauer, "Wisdom and Law in Old Testament Wisdom Literature",
CThM 43 (1972), p. 606.
32. G. (Jstborn, Tora in the Old Testament, 1945, p. 89f; J. Be-
grich, "Die priestliche Tora", in: Gesammelte Studien, 1964,
pp., 233ff.
33- B. Lindars, "Torah in Deuteronomy", 1968, p. 122; J. Jensen,
The Use of Tora by Isaiah, (CBQ Monog. Ser. 3)» 1973? p. 67f.
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literature is ^\y';a (Prov 1:1,6). What is expected from a wise man
T T
is counsel ( 7Jer 18:18), and the mode of wisdom is instruction.
*r ••
In other words, wisdom has an expository and didactic character;
that is why wisdom is sometimes characterized by the term "way",
7rp"f3 ITbX, and tfjjWTa 71 -72 "xl 3 (Prov 8:20). Wisdom teaches ( 711 i H )
ITT'. T • ' • » "r
"words" (D'lil) and "commandment" (il]372 ) as well as Torah (Prov
'
t : T : •
4:4; 7:2), which are characterized as lamp (hi for 71)341 ) and light
T *
(h)^ for Torah, Prov 6:23)
In Proverbs Torah is used in a quite general way, and to a cer¬
tain extent Torah was employed to denote the instruction given with¬
in the family circle (Prov 1:8; 6:20). Torah in Prov 1:8; 3:1; 4:
2; 6:20,23; 7:2; 13:14 is used to describe the education of the young.
That is, none of above passages suggests the concept of the law of
Yahweh from Moses. In each case it is identified as the instruction
of the parent-teacher. This meaning continue even in so late a
passage as the ^crostic poem in the virtuous housewife (Prov 31:26),
where the meaning of Torah is "wise instruction", precisely the sense
which we would defend for every occurrence of the term in Prov 10-21.
Wisdom contains elements of popular origin, but if the wise men
(34)
were actually "scribes" in the king's service, then the wisdom
school was attached to the court. So the temple, court, and family
are the possible life-situations of Torah in the pre-Deuteronomic
period.
2. Torah in the Pre-Deuteronomic Prophets :
Amos has only one Torah passage (2:4), and its context is the
34. H. Gressmann, "Die neugefundene Lehre des Amen-em-ope und die
vorexilische Spruchdicltung Israels", ZAW 42 (1924), pp.272-296;
H.W. Robinson, The OT: Its Making and Meaning, 1934, 1949-
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indictment against Judah, which shows Deuteronomic flavour and style
Following many earlier scholars, Hyatt, Wolff, Mays, and Jensen take
it as later addition by the Deuteronoraic editor on the basis of styl
lack of concreteness, non-elaborate punishment, and the division of
two ^Mngdoms. ^ However, the division of the kingdom was a fact
in the time of Amos, and moreover the Deuteronomic and Deuterono-
mistic authors never used (reject) of Torah, but early prophets
such as, Jer 6:19 and Is 5:24.
"fersea understood the Torah of Yahweh not as a particular instruc
tion of priests or wise men, but a collected manifestation of Yahweh
/ -y r \
will and already circulating in a fixed, written form. However,
the coupling of Torah with the statutes ( p* pn) in Am 2:4, which
does not appear in Deuteronomic and Deuteronomistic literatures, ex¬
cept once in Dt 17:19, tells against the view that this is a later
addition by the Deuteronomic editor, and rather implies that there
were two modes of guidance in the temple upon which the priestly
duty is based. Therefore, the Torah in Am 2:4 probably reflects
the early usage of the term, and it rather implies the instruction
of the Levitical priests relative to the covenantal laws.
Hosea, Amos' contemporary, uses the term Torah three times. Hos
4:6, "You have rejected knowledge ... you have ignored the Torah of
your God", speaks to the religious failure of the priests who failed
(57)
to inculcate the knowledge of God and had forgotten the Torah.
The description of the priestly failure to inculcate the knowledge
35- J.P. Hyatt, "Amos", in: Peake's Commentary, p. 618; H.W.
Wolff, Joel/Amos, (BK 14/1), 1969, p. 129; J.L. Mays, Amos:
A Commentary, (OTL), London, 1969, p. 41; J. Jensen, The
Use of tora by Isaiah, 1973, p. 19.
36. H.W. Wolff, on. cit., p. 176f.
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of God by use of the Torah implies a Levitical instruction based up¬
on the covenantal law with its blessings and curses, because the
and 7Off of 4:1 are qualities of covenant loyalty, while the crimes
of v. 2 may well allude to transgressions of covenant lav/. It is
probable that one of the chief functions of the priests v/as to pro¬
vide instruction in covenant obligations within the context of litur-
(B81
gical ceremony. Torah should be understood in a general sense
as priestly instruction with reference to commandments and observance
Lindars takes it as "the explanation of law and authoritative ruling
on the manner in which a law is to be kept, or on the scope of its
operation", or as "recitation of the law" with "explanation of it".^
The context of Hos 8:1 is Israel's breaking the covenant with
Yahweh, and priests are not mentioned in this passage. The Torah
is meant to govern Israel's conduct and expresses the bond of loyalty
The fault is not laid to the priests but to Israel itself. The To¬
rah here is parallel to the covenant, and presumably roughly s; no-
nymous with it. Hos 8:12, "were I to write for him my laws by ten
thousands, they would be regarded as a strange thing" was taken by
Gordis as suggesting that each sanctuary had its Toroth by which its
sacred and by which their ritual was governed.
The book of first Isaiah (1-39) has more Torah passages than the
37. P.R. Ackroyd, "Hosea", Peake's Commentary, 1964, p. 609.
38. G. von Rad, Old Testament Theology I, 1962, pp. 190-194; A.
Weiser, Introduction to the OT, tr. D.A. Barton, 1961, pp.
81-99; R.B.Y. Scott, "Priesthood, Prophecy, Wisdom, and
Knowledge of God", JBL 80 (1961), pp. 6f.
39- B. Lindars, "Torah in Deuteronomy", p. 123.
40. P.R. Ackroyd, on. cit., p. 609-
41. R. Gordis, Koheleth: the Man and his World, 19551 P»
ritual was governed.
(41)
Written Toroth are implied, which are
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other 8th century prophets (7 in Isaiah, 1 in Amos, 3 in Hosea, 1 in
Micah). Is 1:10, "Hear the word of the Lord, you rulers ... Give
ear to the Torah of our God, you people", belongs to his oracle
(.1+2.)
against Judah (1:10-17 or 1:10-20). No law code is referred to here.
The parallel use of the terms "word" and "Torah" might be understood
to refer to two modes of divine revelation, the priestly instruction
(43)
and the prophetic warning. The term "Torah here was taken "the
(V,) (45)
prophetic word" by Lindblom, "the priestly Torah" by Zimmerli,
(45)
"wise man's instruction" by Jensen.
Is 2:3 (=Mic 4:2) occurs in a traditional vision cherished among
the disciples of Isaiah and Micah. Most scholars regard this as
(47)
post-exilic, but this judgement seems to rest chiefly on the as¬
sumption that the passage contains ideas not proper to eighth cen¬
tury BC thought. This is questionable, and some have attributed it
to Isaiah. Jensen argues for the wisdom sense of Torah, namely
42. H. Wildberger, Jesa.ja 1-12, (BK 10/1), pp. 3&f.
43. 0- Kaiser, Isaiah 1-12, (OTL), London, 1972, pp. 14 and 27.
44. J. Lindblom, Prophecy in Ancient Israel, Oxford, Basil Black-
well, 1962, p. 15b.
45. W. Zimmerli, The Law and the Prophets: A Study of the Meaning
of the OT, tr. R.E. Clements, Oxford, 1965, p. 73-
46. J. Jensen, The Use of tora by Isaiah, 1973, PP- 68-84.
47. E.g. G.B. Gray, The Book of Isaiah, (ICC), 1912, p. 43f; G.
Fohrer, Das Buch Jesaja I,(Zllricher Bibelkommentare), ZUrich,
i960, p. 51? J. Lindblom, Prophecy in Ancient Israel, pp.
283f and 290; B. Lindars, "Torah in Deuteronomy", 1968, p.
121.
48. H. Wildberger, op. cit., pp. 76-80; O.S. Rankin, Israel's
Wisdom Literature, 1936, p. 128; G.von Rad, Old Testament
Theology II, 1969, pp. 294f; J. Fichtner, "Jahves Plan in
der Botschaft des Jesaja", ZAW 63 (1951), p. 31; Th.C. Vrie-
zen, "Essentials of the Theology of Isaiah", in: Israel's
Prophetic Heritage, pp. 134, 144; H.W. Wolff, "The Under¬
standing of History in OT Prophets", in: Essays in OT Inter¬
pretation, C. Westermann, ed. 19&3, p. 347; R.E. Clements,
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(4Q)
"teaching". In Is 5:24 the term Torah is used in the series
of "woe oracles" (vv. 18-24), which is a part of a larger "woe" com¬
plex containing denunciation of various sins (5:8-24), followed by-
announcement of the divine judgement (5:25-30). Here the meaning
is probably neither "legal prescription" nor "prophetic revelation";
rather the word is used in the wisdom sense, which includes What
pertains to Yahweh's 7) 2>y .^0) perVersion of justice is
T • *
thought to be based on Juaah's disregard of the covenant law and con¬
tempt for the court. They are "sons who will not hear the instruc¬
tion of the Lord" (30:9).
In Is 8:16 and 20 "testimony" and "Torah" appear in parallel.
The command is given to bind ( Oljj ) it and seal it as a scroll (cf.
Jer 32:10), and entrust it to the disciples. Alternatively OIK
may be taken as an infinitive absolute and understood as Isaiah's
statement that he will bind up the document. Gray suggests that
testimony "refers to such sides of Isaiah's public utterances as his
assertions that Ephraim and Syria would do Judah no harm but would
be speedily destroyed" and that teaching "is more particularly his
(51)
insistence on the need for quiet; confidence and faith in Yahweh"
Exactly what Isaiah wrote on the scroll is unknown, but probably the
(52)
oracles in the passage immediately preceding. So, "the teach¬
ing" would be the proper translation for the Torah here. The word
(Continued) God and Temple, 1965, p.81; and also, idem,
Prophecy and Covenant, (SBT 43), 1965» p. 49; B. Lindars,
"Torah in Deuteronomy", p. 121.
49. J. Jensen, The Use of tora by Isaiah, 1973, p. 89.
50. Ibid., p. 104.
51. G.B. Gray, The Book of Isaiah, (ICC), p. 155«
52. J. Bright, "Isaiah", in: Peake's Commentary, 1964, p. 496.
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AT-h/At occurs elsewhere in the OT only at Ruth A-:7, where it is used
T •
of the attestation of a legal transaction. Wildberger argues that
the sense of the word in 8:16 must be connected with the use of the
verb in the hiph'il meaning "tJe warn, admonish", as applied to the
activity of the spokesman in the covenant festival when he confronts
the people with the will of Yahweh. Accordingly the noun is here
(53)
applied to the activity of the prophet in that sense. The two
nouns presumably carry the same meanings, but the interpretation of
that verse as a whole is uncertain.
In 30:9, referring to "sons who will not hear the Torah of the
(Rif)
Lord", Torah is used in the same sense as in 1:10. The divine
revelation or instruction is rejected in this instance by persuading
seers and prophets to deliver an easy feut false message.
Jensen argues that in the context of the five of the six occur¬
rences (1:10; 2:3; 5:24b; 8:16-20; 30:9), Isaiah never used Torah as
(55)
a technical term for his prophetic word, but all instances are
sapiential, because they are associated with the dense concentration
of wisdom terms, such as, 711 i fl , fT'Olf) , .111/1 , Till , and "l iff.
T - *r J v V t -r
Torah in Isaiah does not indicate a covenantal code, nor an aggrega¬
tion of laws, but a broad sweep of ethical instruction based on the
authority of God's revelation.
The term Torah appears in Habakkuk 1:4, which belongs to the pro¬
phet's complaint against Yahweh for his tolerating wrong (1:2-4),
protesting that the wicked surround the righteous so that justice is
perverted. The slack practice of Torah may refer to the break-down
53- H. Wildberger, Jesaja 1-12, (BK 10), 1965, P« 345-
54. Ibid., p. 117f.
55. J. Jensen, The Use of tora by Isaiah, 1973, p. 25.
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of the social order before Josiah's reformation, and the term Torah
is paralleled by i# denoting the administration of justice.
r: '
Therefore, Lindars takes this to mean that the giving of Torah and
(56)
the administration of justice have almost completely lapsed.
The early practice of priestly direction is meant along with the judi-
• ,» 4- (57)ciary judgement.
The general picture of the early prophetic Torah-passages can be
summed up as follows. The priests worked both by technical methods
with sacred objects and also by giving instruction according to use
and wont, but the prophets worked by personal ecstatic inspiration.
Because recent work on the prophets has largely removed the idea of
a fundamental opposition between prophets and priests, which was for¬
merly prevalent in critical scholarship, the close connection between
the prophets and priests has come to be generally agreed; and it is
widely held that prophets were attached to sanctuaries and that pro-
phetic sayings formed a part of the temple cult. Further, as
Lindars observes, since it was customary to go to the Seer ( )
to gain an answer from God (I Sam 9:9), "there is nothing intrinsi¬
cally impossible in the use of Dlljl to describe a prophetic oracle",
(59)
although the term "Torah" rarely occurs in this sense. Is 1:10;
5:2^; 30:9; 8:16,20 are the most probable instances.
3. Torah as Priestly Instruction
There is ample evidence that it was above all by priests that
Torah was imparted. Ostborn points out that, "next to the divinity,
"priest" is the subject most frequently occurring with HI ) 9 , "to
impart tora".^^ Probably the earliest evidence for the function
56. B. Lindars, "Torah in Deuteronomy", p. 133-
57. S.R. Driver, The Minor Prophets, (Century Bible), vol. II, p.66.
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of the priests as those who communicated Torah is the part of the
blessing of Moses which refers to Levi: "And of Levi he said, 'Give
to Levi thy Thummim, and thy Urim to thy godly one ... They shall
teach ( 1*1 l"1 ) Jacob thy ordinances (rf IS>£) (0) and Israel thy law
• r •
(^jni/] )" (Dt 33:8,10). It has been maintained by some that the
reference to Urim and Thummim with the mention of Levi in the singu¬
lar (denoting the tribe?) is probably an older part of the poem
than the reference to a teaching function which "they" (presumably
(61)
the Levitical priests) will exercise. However that may be, in
the passage as it now stands the functions of technical divination
and of teaching customary law and giving instruction are distin¬
guished, although included along with the presenting of incense and
burnt offering in the list of duties of the Levitical priesthood.
The imparting of instruction or of decisions (if, as has been
suggested, the word is pointed as a plural) may be illustrated from
Ex 18:13-27 (Source E), in which it is said that in matters of dis¬
pute Moses let the people know "the statutes (tPDTf) of God and
his decisions (J) "1 ) J) ) " (v. 16). G.B. Gray has rightly said of
this passage that in it "Moses appears not as legislator and priest,
or as a legislator prior to legislating priests, but as priest in
58. S. Mowinckel, Psalmenstudien III, 1923; V, rep. 1962, pp. 2,
119f; idem, The Psalms in Israel's Worship, vol. II, 1962,
pp. 53-73; A.R. Johnson, The Cultic Prophet in Ancient, 2nd
edn., 1962; idem, The Cultic Prophet and Israel's Psalmody,
1979.
59- B. Lindars, "Torah in Deuteronomy", p. 121.
60. G. Ostborn, Tora in the Old Testament, p. 89.
61. So A. Cody, A History of Old Testament Priesthood, (Analecta
Biblica 35), Rome, 1969, pp. 1l6f; cf. F. M. Cross and D.N.




legislating activity". The association of the priesthood with
Torah is implied by Hosea when, in his denunciation of the priests
of his own time, he accuses them of forgetting the Torah of their
God (Hos 4:6). Similarly'Tcombines with his denuncixation of corrupt
judges and mercenary prophets the statement that priests teach for
hire (Mic 3:11). As is indicated by a passage from a later period
(Hag 2:11-13) such Toroth would include rulings about the distinction
between the holy and the common, the clean and the unclean, and simi¬
lar ritual questions. The range of such questions is clear from
the numerous directions given in "P", many, or even most, of which
are likely to belong to a much earlier period than that which is
commonly assigned to "P" as a completed legislative corpus.
Examples of these are Torah on particular sacrifices (Lev 6:9*14,
24; 7:1,7,11,37; Num 15:16,29), Torah on leprosy (Lev 13:59; 14:2,
32,54; cf. Dt 24:8), Torah on discharge (Lev 15:32), ordeal (Num 5:
29f), and Nazarites oath (Num 6:13,21).Begrich sought to esta¬
blish the original form of priestly Torah from the Hexateuchal evi¬
dence and found it to be above all characterised by command and pro¬
hibition in the second person plural (i.e. Lev 7:22-25). Begrich
terms it inner-priestly professional knowledge.Rendtorff choses
to identify Torah as "ritual" assignment to the laymen. Koch
differentiated Begrich's Torah into a simple and expanded Torah.
62. G.B. Gray, Sacrifice in the Old Testament, Oxford, 1925, p.
205.
63. J. Begrich, "Die priestjliche Tora", pp. 235f.
64. After Hos 4:6; Mai 2:7 hkl is named. Begrich, ££. cit. , p.
251ff.
65. R. Rendtorff, Die Gesetze in der Priesterschrift, (FRLANT NF
44), 1954, 1962, cf. G. Liedke, "TiniJi ", in: Theologisches
Handwdrterbuch zum AT, II, col. 1037.
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Apparently not only the vetitive and imperative commands of the priest
but also the prohibition and the demand in the present tense of the
(f.n)
priestly ju 5/Q have been designated as Torah. That all of these
materials in the final shape of "P" were designated the Torah may in¬
dicate a change of the meaning of Torah. The inner-priestly pro¬
fessional knowledge, the J\y?f tradition became the Torah as lay-
instruction. f) 1 fl1 "~l iyi is often found to be parallel to hat
-T -r
(Is 2:3; 5:24; 8:20; Jer 6:19; 18:18; Mic 4:2; Zech 7:12), ."Htf;* (Is
t : *
5:24), or yl'hi (Is 24:5; Jer 31:33; Hos 8:1; Mai (2:8-9) in pro-
(68)
phets and twice with in second Isaiah (42:4; 51:4).
t :
To which tradition the phrase "Torah of Yahweh" belongs is not
fully clear; certainly the Sinai-tradition has played a decisive role.
Actually the application of Torah as showing the collective will of
God (only in Ex 18:16,20; Gen 26:5; Ps 105:45 does the plural
appear) strengthens the saying about the Torah of the parents in Pro¬
verbs (cf. Is 30:9 with Prov 4:1f and Job 22:22).
The presupposition of this "Torah of Yahweh" formula belongs to
the saying about Yahweh's teaching, which is already found in the
Yahwist: "Go, and I will be with your mouth and teach you what you
shall speak" (Ex 4:12,15)^^ In Judg 13:8, Manoah entreated God;
66. K. Koch, Die Priesterschrift von Ex 25-Lev 16, (FELANT 53),
1959, PP. 97ff.
67. G. Liedke, Gestalt und Bezeichnung der alttestamentliche Recht-
stltze: eine formgeschichtlich-terminologische Studie" (WMANT 39)
1971, p. 198.
68. Held by G. Liedke, Gestalt und Bezeichnung der alttestamentl
liche Rechts&tze, pp. 15-17.
69. Hos 8:12; Ex 24:12 with a gloss, Is 24:26; H. Schmid, "Pro¬
phet und K8nig im Alten Testament", Judaica 25 (1969), P« l4f.
70. M. Noth, Exodus, (OTL), London, 1966, pp. 46f.
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"0 Lord, let the man of God teach as what we are to do with the boy
that will be born. This speech form was taken up again by Isaiah in
a parable of the farmer, patterned on contemporary wisdom literature
just as in the Psalmist's prayer; "Teach me, Yahweh, thy way" (Ps 86:
11; 27:11; 119:33; cf. 25:8,12; 32:8; Is 2:3=Mic 4:2). For "he (the
farmer) is instructed aright, his God teaches him" (Is 28:26). To
this corresponds the presupposition of God as "the Teacher" (hhiih)
in Job 36:22 and Is 30:20.
To sum up the nature of the pre-exilic Torah, though the term is
sometimes applied to prophetic utterance, it is certain that the
priests were in charge of Torah-instruction. The content of Torah
was predominantly cultic, covering ritual sacrifice, the distinction
between clean and unclean, and between the holy and common. It also
includes diagnosis of various diseases, and the rules for festivals
and vows. The Levitical priests were to expound and inculcate this
Torah in order to give practical guidance to the inquiry of the people
for their community and social life. Later the Torah is said to
have been given to the priests by Moses (Dt 17:18), and the Levites
were charged to carry it in the Ark (Dt 31:25f). Priests were charged
with and blamed for having violated and profaned the Torah (Jer 18:18;
Ezk 7:26; Zech 7:12). The people sought Torah from the priests
(Mai 2:7) and priests decided questions by giving Torah (Hag 2:11),
which sometimes misled the people (Mai 2:8) when/we&e partial or de-
r
ceitful in their decision-making (Mai 2:9).
One of the noteworthy features of Torah is that in the historical
writings it appears either alone or with synonyms, such as "the sta¬
tutes" (tP^TT ) for the most part, also "commandments" (J) 13/3 ), etc,
which are all under the priestly jurisdiction. But, when it appears
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in the prophetic literatures, in many cases it is either antitheti
cally or synthetically used with the term "word", the one signifying
the priestly (or, sometimes, prophetic teaching) and the other the
prophetic oracle. The implication is not at all insignificant in
my judgement; that is, the priestly written Torah contains "the
things that are revealed" (past) which "belongs to us" (Dt 29:28),
and that which is presently revealed is in the prophetic "word"
(present). For examples:
"Hear the word of Yahweh. Give ear to the Torah of our God".
(Is 1:10)
"For out of Zion shall go forth the Torah and the word of Yah¬
weh from Jerusalem." (Is 2:3)
"For they have rejected the Torah of the Lord of hosts, and
have despised the word of the Holy One of Israel". (Is 5:24)
"They have forsaken my Torah ... and have not obeyed my voice"
(Jer 9:12),
"They did not obey thy voice or walk in thy Torah". (Jer 32:23)
"You... did not obey the voice of the Lord or walk in his To¬
rah". (Jer 44:23)
"They seek a vision from the prophet, the Torah perishes from
the priest". (Ezk 7:26).
"Out of Zion shall go forth the Torah and the words of God".
(Mic 4:2)
"Her prophets are wanton and faithless, for priests profaned
what is sacred by doing violence to the Torah". (Zeph 3:4)
"Lest thy should hear the Torah and the words ... of ... spirit
through ... prophets". (Zech 7:12)
In its parallel apparence with "word" the verbs used for Torah are
different from those for the "word". The verbs for Torah are "give
ear" (-) J' , Is 1:10), "keep" ("ihuj, is i :10; Jer 16:11; Ezk 44:24),
"reject" ( , Is 5:24; Jer 6:19), "violate" ( Oh tT , Zeph 3:4),
— -r ~ T
"forsake" ( D.1y , Jer 9:12), or "walk" (y^h, Jer 32:23; 44:23), while
- T J- T
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the verbs for the "word", which appears in parallel with Torah, are
"obey" , Is 1:10; Jer 9:12; 32:23; 44:23), "hear" Oo&U) , Is
- t - -r
1:10; Zech 7:12), "despise" ( y X 3 , Is 5:24), "give heed" (2'lUprT ,
Jer 6:19)i which imply the prophetic warning and rebuke upon the vio¬
lation of the covenant. In Proverbs, even in its early period,
there is also 0P an analogous parallelism; "Where there is no pro¬
phecy (JiJn), the people cast off restraint, but blessed is he who
keens the law (ilDij) )" (Prov 29:18). A similar parallelism is
T
found in Job 22:22: "Keceive instruction ( D D i J) ) from his mouth,
T
and lay up his words ) in your heart".
t r —:
The conviction that giving Torah is originally and primarily a
(71)
priestly function is virtually universal. Jensen claims that
the priestly origin is probably correct, but the early evidence is
(72)
not overwhelming. There is no question that divination was prac
tised in Israel through the use of sacfed lots.Much assertion
centred around the probable practice that the priestly response to
(74)
a question comprised the priestly Torah, the direct indication of
71. J. Begrich, "Die priesterliche Tora", 1936, pp. 68-88; W.
Gutbrod, "The Meaning of Torah", in: Law, (Bible Key Words
from G. Kittel's Theologisches Wdrterbuch zum AT), London,
1962, pp. 10-44; who lists Ex 13:9; 16:4; 18:16,20; 24:12 as
disputable. Jensen based his argument on Dt 33:10; Hos 4:6;
Mic 3:11; Jer 18:18 and Ezk 7:26; J. Jensen, The Use of tora
1973, P. 6.
72. J. Jensen, o£. cit., p. 7.
73* It might be possible to argue from the reference to
in Gen 12:6 that nofn is connected with divination, but it
may be a proper name of place and furthermore, it tells no¬
thing about the priestly practice in Israel.
74. A. Bentzen, Introduction to the Old Testament, 1948, I, pp.
l88f; Lindars says it "is primarily a specific direction in
response to a query, and the broader notion of instruction
which is "a result of the generalizing tendency common in se¬
mantic development"; B. Lindars, "Torah in Deuteronomy", p.119
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which can be found in Hag 2:11-14 wherein the priests are asked con¬
cerning the effects of contact with that which is holy and that which
is unclean, and Torah stands as a technical term for a decision given
by priests in response to a query. Reference is also made to Zech
7:1-3 and 8:l8f as a further confirmation of Torah as response to
enquiry, though the term "Torah" does not appear here, and Jensen
observes that these reflect post-exilic practice and may not be in
accord with earlier practice, and thus do not necessarily tell| us
(75)
anything about the original meaning of Torah, and he claims that
priestly pronouncement serves rather a paedagogical purpose, and
thereby priestly teaching might be a correct expression of the prie¬
stly Torah. We can readily imagine life situations in v/hich both
of these functions either mingled together or fluctuated. The simple




1. The Torah-Passages in Deuteronomy
The Torah in Dt 1:5 belongs to the introduction to the first ad¬
dress of Moses, a historical review of how marvellously the Lord
guided his people in the wilderness: "Moses undertook to explain
( "ijxa ) this law, saying ..." The expression "this law" occurs in
Deuteronomy 19 times (including the present instance). It seems
(if)
most probable that the reference is to the Deuteronomic Code.
75- J. Jensen, The Use of tora by Isaiah, 1973, p.9-
76. See S.R. Driver, Deuteronomy, (ICC), p. 8; G.A. Smith, Deu¬
teronomy , (CB), p. 5-
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Dt 4:8 belongs to the conclusion to the first address, and shows
the same usage of the term as Dt 1:5; "What great nation is there
that has statutes and ordinances so righteous as all this law".
Moses appeals for faithful obedience, by saying that the keeping and
observing the statutes (.Wpjl) and ordinances ) will become
Israel's wisdom and understanding (4:6). These statutes and ordi¬
nances are contained in the Torah. Israel possesses a divinely re¬
vealed Torah, which is already laid down in oral or written form, and
is forbidden to add to it or to take from it (4:2). This Torah was
aimed to bring the readers to learn to fear the Lord by the hearing
of it (4:10).
In Dt 4:44 Torah includes the testimonies ), the statutes
( D "* P JT ), and the ordinances ()(4:45), and the Torah is said
to have been set before the Israelites by Moses.
Dt 17 has three passages that have the term Torah (v. 11,18,19).
In v. 11 "according to instruction which they give ... the decision
,
which pronounce, your shall do ..." the Torah means the decision m
A '
a form of instruction at the central judicial and priestly court,
which according to v. 9 involves the Levitical priests and the judge.
Verses 18-19 run "when he (king) sits on the throne ... he shall
write for himself in a book a copy of this law from that which is
in charge of the Levitical priests, and it shall be with him, and
he shall read in it all the days of his life, that he may learn to
fear the Lord his God by keeping all the words of this Torah and
these statutes (iPJpJT ), and doing them. The king is not the law
but is subjected to God's will like any other citizen. Von Rad
(77)
thought this as one of the latest additions, but there is no ap-
77- G.von Rad, Deuteronomy, (OTL), 1966, p. 119.
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parent clear reason for this. "This Torah" clearly refers here to
the Deuteronoraic Code, now unambiguously described as a written docu¬
ment, which is kept in the custody of Levitical priests, and which
the king is required to study. Of particular note is the connection
between study of the ToraJn and the fear of Yahweh.
The three Torah-passages in ch. 27 (v. 3,8,26) belong to the
presumably annual covenant ceremony at Shechem, which reflects an
actual service of covenant worship. "This Torah", which is said to
be written on the stone (v. 3»8), is probably either the Deuteronomic
code or the blessings and curses contained in w. 15-26. The occur¬
rence of "this Torah" in v. 26 makes it likely that the reference is
to the code.
In Dt 28:58 and 61, which belong to the conclusion of Moses' ad¬
dress, it is clear that the Torah is the legislation, which is al¬
ready in a book. "If you are not careful to do ( ) all
the words of this Torah which are written in this book ... in the
book of this Torah ..." The admonition is put in the context of
curses and warnings. This sermon offers us what is virtually a cres¬
cendo of curses and is linked to the fear of the Lord (v. 58).
Dt 29:20(21)28(29) and 30:10 also are Torah passages, and these
belong to the Moses' third address (29:1-30:20). 29:20 (21) implies
that "this book of the Torah" contains all the curses of the cove¬
nant". 29:28(29) speaks of "the words of this laws" as things to
be done, clearly referring to the legislative content. 30:10 also
implies that the content of "this book of the law" is legislative
(TPiS,# andJlipfT ). At least 30:1-10 may well be a Deuteronomistic
addition because it presupposes that Israel is already in Exile and
(781
anticipates the restoration.
78. See G.von Rad, Deuteronomy, (OTL), pp. l83f.
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Dt 31:9,11,12,2*+,26 belong to the context where the covenant
ceremony is arranged on every Sabbatical year, in which the whole
Deuteronomic law is read at the central sanctuary during the feast
of booths: "Moses wrote this Torah and gave it to the priests the
sons of Levi,... and to all the elders of Israel (v. 9)... at the
place which he will choose, you shall read this Torah ... in the
hearing (v. 11)... that they may hear and learn to fear the Lord (v.
12). When Moses finished writting... in the book to the very end
... (v. 26). The Torah is meant to be the book or code of Deutero-
nomy. The listening to the Torah, which is placed fee the Ark si4e,
is linked to the fear of the Lord (31s12).
In Deut 32: *+6, which clearly has no connection with the preceding
"Song of Moses", "all the words of this law" may, as elsewhere, be
presumed to refer to the Deuteronomic legislation.
Dt 33:*+ and 10 both occur in the "Blessing of Moses". The latter
verse has already been discussed (above, p. 106). In the former,
the verb "commanded" (NEB: "laid upon us") makes it most likely
T
that Torah denotes a legislative corpus. If in the second part of
the verse, n\i>jis rightly understood as "possession", then this
T T
£
is an interesting parallel (in sense though nq^precisely in termino-
(79)logy) to Ps 119:11: "Thy testimonies are my heritage for ever".
The characteristic Deuteronomic phrases are "all the words of
this Torah" or "the words of this Torah" (TT">)J\fl ~ 'Dal , 17:79; 27:T - ■■ ; .
3,8,26; 28:58; 29:28; 31:12,2*+; 32:*+6) which make their first appear-
ence in Deuteronomy occuring nine times but elsewhere only twice in
Nehemiah (8:9,13) and once each in Joshua (8:3*0, II Kg 23:2*+, and
79. It has been suggested that pttnip should be pointed PUD d ) XJ ,
giving the sense "the assembly of Jacob is his inheritance",




Lindars presents a case for the understanding of Torah in Deute¬
ronomy. ^ ^ He observes that these phrases are rare and mostly
(8l)
confined to the editorial matter, and the term Torah is never used
in the general sense within the laws of Deuteronomy, but is restricted
(82)
to the editorial parts. Lindars claims that since the term To¬
rah was not the usual word for the legal code, and there was a well
developed concept of law in the old Israel, the new term "Torah" was
chosen by the Deuteronomic editor to express his new understanding
of the law; and he said;
"The choice of Torah was to designate the whole corpus of
the law code...as a single and complete entity...given by
God through the mediation of Moses for men to ponder...as
if the code is the instruction of a father to his son".
Lindars does not explain, however, how the law code could function
as an instruction. Lindars points out that the plural form of Torah
in Leviticus and Numbers, which is to be identified with the priestly
Torah, given in answer to specific questions, is not found in Deute¬
ronomy, where the singular, used in a comprehensive sense, may be ^ ^
taken to refer not to particular precepts, but to the code "regarded
as a single and complete entity ... given in response to the question
•how may we be assured of Yahweh's blessing?'" Lindars maintains
that the term Torah in this sense came into currency in the time of
the Deuteronomist, and the editor's choice of the term was "as a re¬
sult of growth in the range of meaning of the term itself", which
80. B. Lindars, "Torah in Deuteronomy", pp. 117-136.
81. Ibid., p. 117.
82. Ibid., p. 130f.
83. Ibid., p. 130.
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now becomes the appropriate word for an idea which has previously
been expressed in other ways".^^
However, Lindars does not explain many questions attached to his
conclusion; such as 1) How can we explain so many earlier occur
rences of Torah in the pre-Deuteronomic literature, which do not fall
into the scheme of his thought? 2) How is the editors' choice of
the term for his new understanding of Torah to be understood? 3)
Again, how is the totality of the law-code-collection thought to
function, as a single complete entity, as an instruction similar to
that of a father to his son? 4) What is the relationship between
the early pre-Deuteronomic use of the term and the editor's new idea
of the term?
Lindars' answer to the question arises from his identification
of the term "Torah" with the collection of the legal code, that is,
he saw Torah as a term for the legal code. It is true that the
collections of the priestly regulations are found among
the legislative sections of the Pentateuch but Lindars does not take
into account the sapiential influence upon the Deuteronomic editor's
use of Torah as much as Jensen does in his study on Isaiah's use of
(Qq)
the term. Therefore, Lindars' hypothesis of three stages of
the development of the Torah conception, that is, the priestly usage
denoting instruction, the exilic usage denoting the work of the codi¬
fication, and the post-exilic usage of Judaism denoting the religion
(86)
of the book, is proved to be too much of a simplification.
84. B. Lindars, "Torah in Deuteronomy", p. 118.
85. Lindars acknowledged its influence but does not draw his con¬
clusion from it; "the generalized notion of instruction as
found in the wisdom literature, is closer to the Deuteronomic
meaning than the priestly "regulation in a answer to a ques¬
tion... inspite of the fact that Deuteronomy is a product of
109
Jensen suggests a possible justification in that Moses asserts
that he had taught ( VlDftl?) the prescriptions as' commanded him by
God, that keeping them will give evidence of the Israelites' wisdom
and intelligence ( nj'fj-l n&DTT ) in the eyes of their pagan neigh-
T "t ' T
bours, who will conclude that this is a wise and intelligent people
(Dt 4:6).(8?)
To sum up, Lindars is right to see that the wisdom use of Torah
was not the development of the post-exilic period, but the word had
already wisdom connotations. But, the pre-exilic usage of Torah
was not solely the priestly Torah. The use of Torah in the frame¬
work of Deuteronomy (1-4 and 27-32) is specially important for the
great standardization of particular legislative tradition as von Dad
(88)
states. Deuteronomy took over the priestly and sapiential To¬
rah conceptions, which so far had been individual instruction, applied
them to the national life as it did with the principle of reward and
retribution, and formulated a "national instruction" in order that
the revelation of God's will toward Israel should be understood in
terms of the covenantal bond of the Israelite tribal confederation
in the pre-monarchical period. For this nationalization of Torah
the Deuteronomist uses such phrases as "this Torah", "all this Torah"
(Dt 1:5; 4:8; 17:18; 31:9,11; 32:46), "the words of this Torah" (Dt
17:19; 27:3,8,26; 28:58; 29:28; 31:12,24), "the book of this Torah"
(Dt 28:61; 29:20; 30:10; 31:26), and "the Torah of Moses" or "the
Torah which Moses set before you/Israel" (Dt 4:8,44; 31:9). Con-
continued) priestly reformers"; B. Lindars, "Torah in Deu¬
teronomy", p. 129; cf. J. Jensen, The Use of tora by Isaiah,
1973, PP. 171f.
86. B. Lindars, o_d. cit., p. 117.
87. J. Jensen, on. cit., p. 15, n. 50.
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trary to the words for legal law in Deuteronomy (D "* Tf =20, ni5?J=4l,
ET£33\J>)J =32) Torah is directly related to Yahweh through a combination
*
T :
either with the divine name or with a pronominal suffix.Because
Torah as of the Lord was common even before th^Deuteronomy; "my To¬
rah" in Ex 16:4,28; Hos 8:1,12; "Torah of Yahweh" in Ex 18:16; Am
2:4; Is 5:24; 30:9; "Torah of God" in Hos 4:6; Is 1:10; etc.
Dt 4:8, and 44f and 6:1 show that Torah comprises D ' pn ,
? J) i iy of 5:1-26:16.^°^ It also includes the curse-ratifi¬
cation of 28:16-19 (cf. 29:20), which is already confirmed in 27:3*
8,26. Just as in the Torah-psalms, the Torah in Deuteronomy has
(91)
nothing to do with legalism.
As we know, the Deuteronomic sermon and exhortation of Moses has
a didactic purpose, the faithful obedience to the covenant in keeping
and doing the statutes, the ordinances, and the testimonies, which
are related to the covenantal law of blessings and curses as well as
the Decalogue. In some cases it implies the judicial decision of
the Levitical priests and judges. While the predominant Deuterono¬
mic phrase is "the words of the Torah" (9=Dt, 2=Neh, 1=Josh, 1=Kgs,
1=Chs), the exclusively Deuteronomic phrase is "the book of the To¬
rah" ( n"1 in D ' ISO ) which occurs 4 times in Deuteronomy, 5 in Joshua
T ~ V *"
3 in Kings, and twice each in Nehemiah and II Chronicles, but does
88. G. von Rad, Old Testament Theology I, p. 221.
89. G. Braulik, "Die Ausdriicke flir 'Gesetz' i'm Buch Deuteronomium"
Biblica 51 (1970), p. 65.
90. G. Braulik, op. cit., pp. 64f; G. Liedke, Gestalt und Be-
zeichnung alttestamentliche RechtsMtze", (WMANT 39), 1971, p.
185.
91. G. von Rad, on. cit., pp. 219-231.
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not occur in the rest of the OT (Dt 28:61; 19:20; 31:26; 30:10; Josh
1:8; 8:31,34; 23:6; 24:26; Neh 8:3,18; 9:3; II Ch 17:9; 34:l4f).
This indicates that the Deuteronomic Torah (Deuteronoraic sermon) was
already put down into a book, and the instruction of the book was
considered as having the same quality as "the words of Yahweh" con¬
veyed by the prophet, because the prophetic formula was coupled with
Torah three times in Isaiah (2:3; 1:10; 5:24).
The characteristic Deuteronomistic phrase is "the Torah of Moses",
which occurs three each in Joshua (8:31; 32:34; 23:6) and Chronicles
(23:18; 25:4; 30:16), twice each in Kings (I Kg 2:3; II Kg 14:6) and
Daniel (9:11,13), once each in Mai 3:22, Neh 8:1, and Ezr 3:2. The
close tie of the Torah conception with the name of Moses is characte¬
ristic of the Deuteronomistic and Chronicler's literature. Is this
to be understood as the whole collection of Israel's customary and
religious law, the whole body of Israel's legislation, or as some
kind of sapiential instruction for the national life as God's will
(Dt 17:18,28; 28:58,61; 29:19f)? This written Torah (instruction)
has played a central role in the theology of the Deuteronomistic his¬
tory work. The kings of Israel and Judah were judged by the Torah
of Moses (I Kg 2:3; II Kg 10:31; 14:6; 21:8; 23:24f), and the people
as well (Josh 1:7; 8:31ff; 22:5; 23:6; II Kg 17:13,34,37).(92)
In Deuteronomy and the Deuteronomistic history the Torah is often
the object of the verbs , DULY, ""T^n, Dty , D '15, DJ1D1
"J<71 J . Central to the Deuteronomistic writers is the finding of the
Torah of Moses in the reign of king Josiah (II Kg 22:8,11; 23:24f).
92. cf. G.von Rad, Old Testament Theology I, pp. 351ff; H.J.
Kraus, "Gesetz und Geschichte: zum Geschichtbild des Deutero-
nomisten", EvTh 11 (1951/52), pp. 412-428; R. Smend, "Das
Gesetz und die VMlker", in: Probleme biblischer Theologie, (FS
G.von Rad), 1971, pp. 494-497.
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(93)
This Torah of Moses for the Deuteronomist is the book of Deuteronomy.
A similar understanding of Torah is found in Jer 9:12, 16:11/26:4/;
32:23; 44:10,23; as well as in the Deuteronehnistic glosses in Ex 13:
9; 16:4,28. As in Deuteronomy here also Torah is found parallel to
P"j?TT, jiisfl, JliPX,
2. Torah as the Law Code
1) The Earlier Method of Presenting Laws : Now the question is
whether the book of Deuteronomy is a law-book. Though the term To¬
rah has been regarded as a law of some kind, and such designation is
not quite a correct description to the content in ordinary sense of
the term "law". Here we have to examine the nature of relationship
between the meaning of the term "Torah" in Deuteronomy and its legal
code of law.
Moses was thought of as the father of Israelite law, just as Solo¬
mon was considered to be the father of the Israelite wisdom. Hence,
by extension, all the laws of Israel were attributed to him came to
be termed as "the law of Moses". "Torah" originally was an indivi¬
dual precept and subsequently came to designate the totality of all
the divine precepts in the Pentateuch (II Chronicles, Nehemiah, and
certain psalms), and indeed, the Pentateuch as a whole.
However, the progress of the narrative in the Pentateuch is con¬
stantly interrupted by shorter or longer insertions; predominantly
by series of laws; the Decalogues (Ex 20:2-17; Dt 5:6-21; Ex 34:11-
26), books of laws (the Eook of the Covenant in Ex 20:22-23:19, the
Holiness Code in Lev 17-26, and the Deuteronomic Code in Dt 4:44-30:
93- M. Noth, tlberlieferungsgeschichtliche Studien I, Halle, 1943,
p. 83, n. 3.
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20), or priestly cultic ordinances (the lav; of sacrifice in Lev 1-7,
the law of purity in Lev 11-15).
i
Today it is generally considered that the collections of simpler
rules reflecting semi-nomadic conditions, and expressed in simpler
0,
literary forms are ^lder than those of more developed, longer, gene¬
ralized, and mixed literary type, reflecting settled conditions.
Particular examples of the old legal corpora are the groups of five-
unit sayings, in each case with the ending "shall surely be put to
death" (Ex 21:12,15-17; 22:l8f; 31:l4f; Lev 20:2,9-16,27; 24:16; 27:
29) and the groups of four-unit sayings, beginning with "cursed" (Dt
27:15-26).(94)
An important distinction on the type of Israelite law was sug-
(95)
gested by A. Alt. According to Alt, Israelite law can be clas¬
sified into two basic groups; the apodictic laws and the casuistic
laws. The apodictic laws are those which contain a bare directive,
formulated mostly in negative form, and without any punitive sanctions
attached, i.e. "Thou shalt not steal", which is thought to be typi¬
cally an Israelite law, and to which Alt ascribed those legal forms
of prohibitions, positive command, death and curse formulae. The
casuistic laws are formulated as hypothetical cases with "if", which
we meet in the book of Covenant, and are to a large extent common to
Israel and the surrounding peoples, and are believed to have been
taken over from the Canaanites, and derived from legal decisions.
However, this distinction has on the whole proved to be too inflex¬
ible to fit the facts, and with regard to the origin of the apodictic
9^. 0. Kaiser, Introduction to the 0T, 1975, p. 5^-
95. A. Alt, "The Origins of Israelite Law", in: Essays on the 0T
History and Religion, 1966, tr. R.A. Wilson, pp. 79-132.
11^
law has been questioned by Reventlow and Kilian.
Kilian has attempted to show that Apodictic law has non-Israelite
(Egyptian) parallels, and so has questioned its hypothesis as a genu¬
inely Israelite legal origin. ^ Weinfeld has referred to the Hit-
(97)
tite instructions and corresponding commands of the Assyrian kings.
As to the origin of the apodictic law, Gerstenberger offers a new
solution that the content of those apodictic clauses comprises sage
rules; such as, the fathers of the tribes handed down to their sons
by way of instruction in the context of the clan (Lev 18:20 may be
an allusion to this), and the attribution of these to Yahweh would
have been secondary.^8) ^ more far-reaching solution has been of¬
fered by W. Richter, v/ho suggests that the designation "apodictic",
which is derived from the content, should be abandoned, and that in
its place the designation "prohibitive" (negative with ), "veti-
i (90)
tive" (negation with ), and "imperative" should be introduced.
Richter has established parallels between the content of the
lists of "prohibitive" in the collections of law and the "vetitive"
contained in the wisdom literature. From the aspect of the history
of forms the "vetitives" belong to the sapiential exhortatory pro¬
verbs (Mahnspruch) which are always accompanied by a motivating clause.
On the other hand in "prohibitive" such motivating clauses are always
96. R. Kilian, "Apodiktisches und kasuistisch.es Recht in Licht
Sgyptischer Analogien", BZ NF (1963)? PP« l85f.
97. M. Weinfeld, "The Origin of the Apodictic Law", VT 23 (1973)?
pp. 63ff.
98. E. Gerstenberger, V/esen und Herkunft des 'apodiktischen Rechts,
(WMANT 20), 1965.
99• W. Richter, Recht und Ethos: Versuch einer Ortung des weisheit-
liche Mahnsrruch, (SANT 15)? 1966.
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secondary. Both forms are expression of an educational system, be¬
longing to the upper classes. The "prohibitives" are collected in¬
to series on the basis of a common theme; such as, sexual taboo,
grudges, judgement, commerce etc. It is not law or justice that is
in question here but an ethos v/hich in the "prohibitive" is applied
to public and professional life. By contrast the "vetitive" of the
wisdom literature is more concerned with interior motivation and the
formation of disposition and character. Thus the prohibitive of
the classical decalogue also embodies an ethos pertaining to the free
male and property-owning class. They too are not concerned with ju¬
dicial practice. The crimes listed are rather of a kind which can¬
not be brought home to the offender in the law-court. This ethos
of the "prohibitives" covers the area of maintaining the social order
which the judicial case-lav; is unable to cover. In later strata the
earlier "prohibitive" is further developed by the addition of posi¬
tive clauses; i.e., the commandment to love one's neighbour in Lev
19:18, and in "imperative" thus formed special value is attached to
man's interior disposition and attitude. Even the casuistic clauses
were not simply law from the start. "If thou..." clauses are not
intended to prescribe for particular cases, but were rather the ex¬
pression of reform movements of a socio-humanitarian kind. There¬
fore, the results of Richter's study demonstrate that these laws are
lists of exhortations to the upper classes and property-owners in
order to make them treat the humbler class (widows, orphans, strangers,
and day labourers) justly, and to accord them due respect as members
of society.
2) The Deuteronomic Use of Lav; : It is widely held that the
(1C0)oldest collections of laws in the OT are the Decalogues, though
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(101)
they are in slightly amended and expanded form. The Decalogues
are considered to be the stipulations of the original covenant be¬
tween Yahweh and Israel, comparable to those of the Hittite vassal
treaties. They are called not J) )3)J, nor even Torah, but simply
"T .'
rrDGU. They are neither ethical norms nor expedients for the good
• t :
ordering of society, but divine requirements for maintaining the cove¬
nant relationship. The two forms of the Decalogue in Ex 20 and Dt
5 are in the main identical, but different in some respects, e.g. the
former gives as the reason for Sabbath observance God's rest on the
seventh day of creation, whereas the latter refers to the rest of
one's servants with a reminder of their past Egyptian bondage. The
so-called Ritual Decalogue (Ex 3^:12-26) does not provide an obvious
and uncontestable total of ten items and every enumeration is more
or less arbitrary.
Not only the Decalogue (Dt 5:6-21) and Dodecalogue (Dt 27:15-26),
but also their traces are found elsewhere (Dt 15:1; 16:19; 16:21-17:
1 etc). In fact we can find plenty of examples of the two types of
H.H. Rowley, "Moses and the Decalogue", in: Men of God, Edin¬
burgh and London, 1963, pp. 1-36; &Z Nielsen, The Ten Com¬
mandments in New Perspective, (SBT 7), 1968, p. 139; A. Jen¬
sen, "BeitrHge zur Auslegung und Geschichte des Dekalog", ZAW
79 (1967), pp. 277ff; W.H. Schmidt, "tfberlieferungsgeschicht-
liche ErwMgungen zur die Komposition des Dekaloges", in: SVT
22 (Uppsala congress volume, 1972), pp. 201; A.C.J. Philips,
Ancient Israel's Criminal Law, Oxfoed, 1971,
J.J. Stamm, The Ten Commandments in Recent Research, tr. with
additions by M.E. Andrew, London, 1967, p. 69; Although the
criticizes attempts to derive the covenant from the Hittite
vassal treaties, he recognizes the value of these treaties for
comparative study.
cf. G. Mendenhall, Law and Covenant in Israel and the Ancient
Near East, -Pi-taberg-, 1955, p. 7; also, MET, pp. 201-203.







law, conditional and apodictic, in Deuteronomy. The Deuteronomic
version of the Decalogue differs only slightly from that of Ex 20:2-
17, and is placed in the making of the covenant (=Ex 24). The lan¬
guage may reflect a liturgy of covenant renewal. While the Deca¬
logue was given directly to the people (5:4f), the rest of the law
(5:22-23) was mediated to the people through Moses (5:31; 4:14).
These are directly linked to the Moses' sermonic appeal for doing
God's will in the concrete situation of life, in which Moses is no
mere legislator, but is a teacher and expositor of God's will.
As to the Book of Covenant, when we examine the legal part of
Deuteronomy (12-26) a large part of the laws or maxims of the Book
(104)
of Covenant (Ex 21-23), are incorporated. The law on firstlings
(Dt 15:19-23) begins with a proposition in apodictic form which is
followed by an interpretation of the preceding regulation (vv. 23-26),
which is not couched in objective legal language, but offers a more
personal approach, a kind of sermon. The law on the year of release
(Dt 15:1-11) also shows a similar feature. The old apodictic maxim
is followed by a legal interpretation (v. 2) in judicial terms, and
then by a further reinterpretation attached to the subsequent sermon
(vv. 4-6). This trend towards exhortation is the characteristic of
the Deuteronomic presentation of the law codes. These sermons pro¬
vide factual explanations and directions for concrete action, but
above all they are concerned with man's basic attitude towards the
104. Ex 21:1-11 in Dt 15:12-18; Ex 21:12-14 in Dt 19:1-13; Ex 21:
16 in Dt 24:7; Ex 22:l6f in Dt 22:28-29; Ex 22:25 in Dt 23:19-
20; Ex 22:26f in Dt 24:10-13; Ex 22:29f in Dt 15:19-23; Ex 22:
31 in Dt 14:8-21; Ex 23:1 in Dt 19:16-21; Ex 23:6-8 in Dt 16:
18-20; Ex 23:4f in Dt 22:1-4; Ex 23:9 in Dt 24:17f; Ex 23:10f
in Dt 15:1-11; Ex 23:12 in Dt 5:13-15; Ex 23:13 in Dt 6:13; Ex
23:14-17 in Dt 16:1-17; Ex 23:19a in Dt 26:2-10; Ex 23:19a in
Dt 14:21b.
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will of God. They are concerned to stir up the right spirit. They
appeal to the intentions and conscience of each individual. The
laws are mode spiritual. Therefore, it would be inappropriate
to regard Dt 12-26 as simply a legal corpus, because the speaker en¬
deavours to move from specific legal formulation towards pastoral ex¬
hortation. The homiletic trend is intensive throughout.
The relation between covenant and law, and between the cult and
law is one of the most difficult parts of OT scholarship. Von Rad
in his "The Form-critical Problem of the Hexteuch" has pointed out
what the structure of the Sinai pericope in Ex 19-2A, 32-3^ and the
structure of Deuteronomy have in common; each case is followed by a
recital of the law, commitment to covenant, and conclusion of cove¬
nant or blessing and curses.The law and covenant were iden¬
tified in the work of Deuteronomy. The Deuteronomic school might
have been responsible for the Sinai pericope which was originally a
JL-
Shec^mite covenant tradition. The law is thought to have been read
at the central sanctuary to renew and commemorate Yahweh's covenant
(107)
with Israel. Possibly the essential cult object for the cove¬
nant renewal ceremony was the Ark of Yahweh, in which were perhaps
preserved simply the laws of the covenant.
Weinfeld speculates on the possible link between the law and the
treaty, pointing out the identical judicial and stylistic elements
105. G.von Rad, Deuteronomy, (OTL), 1966, p. 2?f.
106. idem, The Problem of Hexteuch and Other Essays, tr. E.W. True-
man Dicken, 1965» PP« Iff.
107- M. Noth, Das System der Zwfllf StHmme Israels, Darmstadt, 1966,
idem, History of Israel, tr. P.R. Ackroyd, 1958, 1960, pp.
100f; W. Eichrodt, Theology of the OT, tr. J.A. Baker, I,
1961, pp. 70ff.
108. cf. P. Volz, Mose und sein V/erk, 1932, pp. 100ff;
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between the Esharhaddon treaty and Deuteronomy. The framework of
an admonitory sermon in Dt 4:1-40; 30:15-20; 31:27ff and the curses
in 27:15-26 are similar to the framework of all Babylonian law codes,
such as, Urnammu, Lipit-Ishtar, Hammurabi, which are structurtCLly
9
similar treaty; that is, the historical prologue, laws, and blessings
and curses. The law and covenant became combined in the Decalogue;
1-3 commandments are vassal types, and A—10 are legislative types,
(109)
and this mixture of covenant law is pre-Deuteronomic. In Deu¬
teronomy tiself the treaty pattern and the law-code pattern are also
combined. But, still there is not enough evidence to carry the
weight of the hypothesis of the proclamation of the law in the anci¬
ent Israelite covenant festival. Final judgements have not yet been
passed on the relationship between covenant and law, and between cult
and law.
But, the casuistic form of law is likely to be a collection pos¬
sibly from the time of the tribal confederacy, or perhaps at the time
(110)
of the monarchy, and as Alt has maintained, much of its contents
(111)
are taken over from Canaanite law. Since the covenant code is
not called nor Torah, but (ordinances in 21:1), it
•
-r : • -T : •
is the promulgation of the 03) U> i the officer of the tribal union
(112)
who is responsible for the maintenance of the covenant. This
would presumably have taken place at the covenant renewal ceremony.
109. M. Weinfeld, "Law Code and Treaty", in: Deuteronomy and the
Deuteronomic School, 1972, p. 157.
110. 0. Eissfeldt, The OT: An Introduction, pp. 212-219.
111. A. Alt, "The Origin of Israelite Law", in: Essays on OT His¬
tory and Religion, tr. R.A. Wilson, 1966, pp. 79- 132.
112. B. Lindars, "Torah in Deuteronomy", p. 124.
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The question of the relationship between Deuteronomy and the Holi¬
ness Code is baffling, but because of their pronounced parenetic cha¬
racter the Holiness Code stands nearer to Deuteronomy than does the
(113)
Priestly document. The content of the Holiness Code (Lev 17-
26) has socialities (Lev 6:2-7; 19:3a,11,12-18,20-22,32,33-36; 20:
9,10-21; 24:17-22; 25:35-55; Num 5:5-8; 21:8-11; 31:26-30; 33:6,9-34
and 36). Its main themes are on the blood of slaughtered animals,
(17), sexual intercourse (18), neighbour (19), penalty for unchastity
(20), priest (21:1-22:16), sacrifice (22:17ff), land (26), and bles¬
sings and curses (26). According to Graf Reventljfiw the Holiness
Code had its original context also in the ancient Israelite covenant
(114)
festival, starting from a decalogue in Lev 19, and underwent suc¬
cessive development to its present state; a sermon or preaching on
,, , . . , „ , , . , . (115). According tothe law, which reflects parenetic preaching. 0
Elliger, the Holiness Code was intended for insertion as a law-giving
element into the Priestly writing which otherwise would be exclusively
(116)
concerned with technical details of cult. The relationship of
the Holiness Code to Deuteronomy has been evaluated in various ways
in recent discussions from which no consensus has emerged.
The correspondences of subject matter between Holiness Code and
Deuteronomy are: the various offerings and sacrifices (l2:6-7=Lev 1-
7 and 27), slaughtering and eating the blood (12:23-24=Lev 17:10-11,
113. G.von Rad, Studies in Deuteronomy, tr. David Stalker, 1953,
p. 25.
114. H.G. Reventlow, Das Heiligkeitsgesetz formgeschichtlich Unter-
sucht, (WMANT 6), 1961, p
&
115. idem, WMchter liber Israel: Ezechiel und swine Tradition, (BZ
AW 82), 1962, p. 124.
116. K. Elliger, Leviticus, (HAT 1), 1966, p. 16.
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1-9), clean food (l4:3-21=Lev 11:2-23), festal calendars (16:1-17=
Lev 23), sexual relations (14:13-30=Lev 18:1-30), child sacrifice (18:
10 cf. Lev 18:21; 20:2-5), humanitarian love-of-neighbour ethics (24:
19-22=Lev 19:9-10), sacred prostitution (24:14-15; 23:17-l8=Lev 19:
13-19), instruction to the priests (16:9—13; l8:1-8=Lev 21:1-24), the
offering of the first fruits (26:5-10=Lev 23:9-14), the Sabbatical
year (15:1-11=Lev 25:25:1-55), legislation about slave (15:12-18=
Lev 29:40; 25:39-55), the loan for interest (l5:1-11=Lev 25:35,38),
and the disobedient son (27:16; 21:l8-21=Lev 20:9).
Unlike Deuteronomy, the instruction of the Holiness Code continu¬
ally alternates between the community and the priest in a form of an
utterance of God and not of an address of Moses. The general formal
admonition to keep the commandments on sexual matters, killing of ani¬
mals, specific sacrificial acts, eating blood (Lev 18), the high ethi¬
cal demands (Lev 19), and the rest are for the most part teaching for
the community in parenetic form, which is based on various older
statutes, the various apodictic commandments, which according to von
(117)
Rad were obviously preserved in pure form by the Deuteronomist.
Nonetheless the Holiness Code is very closely akin to Deuteronomy.
To sum up, the characteristics of the Deuteronomic law are:
1. Its proclamation of the law is not a colourless enumeration of
legal standards, but exhortation or sermon. Its demand is based on
the action of God, and the teaching about law is first of all teach¬
ing about God's activity.
2. The lav/ in Deuteronomy is more interested in ethics than in ritual.
The ethical interest of the country Levites was seemed to be greater
than the Jerusalem leaders.
117. K. Elliger, Leviticus, (HAT 1), 1966, p. 35-
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3. The principal object of the law is to show the obligation to one's
I
neighbour, and its motive is not humanitarian*sm, but the right order¬
ing of the people of God. The relation to a fellow-Israelite as
"brother" plays a special role in the Deuteronomic code (15:2f,7,9i11fj
19:l8f, etc) as does the obligation of love (6:5; 7:9; 10:12).
*+. The purpose of the law is to shape up the people of God. Obser¬
vation of the law means full enjoyment of the promised land, and vio-
(118)lation of the law means the withdrawal of this gift.
3) The Various Terms for Legal Code in Deuteronomy : i) n * pn :
In the later codes we frequently come across ph" (D) or (IjJjT (P). In
the early literature pn signified enactment by a person in authority
in response to a situation which demanded his decision, e.g. I Sam
30:25; Gen ^+7:26; Judg 11:39. The meaning "decision" might seem to
apply to pn as to nT~3 , but it would be reasonable to suggest that
Tipp originally meant an enactment for the good ordering by the per-
(119)
son who is in authority. The meaning of ppTT is to "cut in"
which implies that the original usage was in connection with a carv¬
ing enactment on stone slabs for the sake of permanance. This ex¬
plains why ph often carries with it the idea of an unchangeable de¬
cree being frequently combined with GVlJ/ (cf. Job 38:10,33; Prov 8:
29).^^^ In a few places where pTT occurs in a covenant ceremony,
it was accompanied by CDS)# (Josh 2**:25; Ex 15:25). It is possible
r : •
that pIT is a hendiadys, i.e. an enactment v/hich has abiding
(121)
force. This also suggests a reason why the word is so rare,
118. G.von Rad, Studies in Deuteronomy, p. 98; H. Kleinknecht-W.
Gutbrot, Law,tr. M.Barton,1962, pp.33f«
119. "Prescribed task" (Ex 5:1*01 ^portions of food" (Gen **7:22;
Prov 30:8; 31:15; Ezk 16:27; Job 23:12), "due portion of of¬
fering for the priests" (Lev 6;11; 10:12-1**; 6:15; Ex 29:28;
Lev 7:3**; 10:15; Num 18:8,11,19; Lev 2**:9; Ezk **5:1*+).
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although it appears later to be synonymous with other words for law.
ii) or : This is another word for law. Its mean¬
ing is derived from the primary idea of witness. The covenant sti¬
pulations are laws to which due witness has been given (Josh 24:27).
By a common semantic development the word passes over from the act
of witnessing to the content of that which is witnessed, i.e. the laws
themselves. The Ark is J)-)l y |)Tp?, because it contains the ob¬
jects to which witness has been given, the stone tablets of the Deca¬
logue. II Kg 11:12 may refer to the legal document in connection
(122)
with the covenant aspect of the corcn tion of a king.
iii) : Both cultic practice and general standards of con¬
duct are generally referred as TJ""7^ /T, the way (Am 8:14; Is 2:3; Ps
25:8-12; 27:11; 32:8; 86:11). The promulgation of direction given
by the priests could have been likened to vry&h the road to be followed.
The legal code was conceived in many ways: physical lav/ regarding the
phenomena of nature, moral law regarding the relationships between
persons, and legal lav; regarding the rule of conduct enforced by com¬
munity. The essential elements of the law code are order, relation-
(124)
ship, and regularity. The term truth and life are always asso¬
ciated with the law, which is defined as the way.^^^ The Torah
120. B. Lindars, "Torah in Deuteronomy", p. 1 and 27.
121. Ibid., p. 127.
122. J. Gray, I & II Kings, (OTL), London, 1954; R. de Vaux, An¬
cient Israel: its Life and Institutions, tr. J. Mchugh, London;
1961, p. 102; De Vaux quotes an inscription of Thothmes III
for a formal protocol containing the kings obligations.
123. The relationship between lav; and the path throws a light on the
OT roots of the word of Jesus "I am the way, the truth, and the
life" (J&hn 14:6).
124. H.Ch. Brichto, "The Case of Sota and a Reconsideration of Bib¬
lical Law", HUCA 46 (1975), p. 55.
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is often associated with Tj^n (to walk) (Ex 16:*+; Is 2:3; 30:21; *+2:
2*+; Jer 9:12; 26:*+; 32:25; *+*+:10,23; Zech 7:12; Neh 1:16-30; Ps 119:
1; Dan 9:10).
The way in which the 0T law codes are presented is rather subor-
dinative to the intention of the framework. As we have noted in the
Decalogues ( n"~)2H), commandments are presented in the setting of
•
*r •'
the secondary element of the divine requirement in covenant relation¬
ship. The lack of formal unity implies that the list of require¬
ments in the short form of law was joined with the particular charac¬
ter of faith in Yahweh. The section Dt 12-26 and 28 (U'&DyJD ) also
*
T ; •
show more interest in God's action and demand in its sermonic style
than colourless expedients for ordering society. Its ^im is to pre¬
sent the true way of life and worship for God's people. The same
is true of the Holiness Code. Its principal purpose is to apply
the requirements of holiness to the people of God. The terms for
law, pn and 7)-)iy belong to the priestly context. The term Torah
does not appear in the lists of laws; other words for law are avail¬
able, such as, "iDh , D , J! )1X , ^77.
The subjectmatter of Torah (instruction) may be the code of lav;
(since the law code follows the exhortation), but the basis of in¬
struction, the basis of demand, is not the law code. In other words,
the term Torah is not a term for a particular law code along with
others, such as, trpn, 121 , T-)pD, I, OS# , Jilly , not even
for the instruction on the law code. The exhortation to keep or ob¬
serve the legal code in Deuteronomy is based on something else.
125- E. Jacob, Theology of Old Testament, tr. A.W. Heathcote-P.J.
Allcock, 196A, 3rd ed., p. 271.
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3. Torah as Historical Instruction
If our previous discussion is right and the subject matter of
Torah is not primarily the laws, the next question is what would be
the basis of the Deuteronomic instruction. In other words, on what
basis the Deuteronomic instruction (exhortation and demand) rest.
Then the historical survey of Deuteronomy, which occupies a major
proportion of it, must come to our attention.
1) The Deuteronomic Knowledge of the JE History : A conserva¬
tive state of mind is source of tradition which preserves laws and
customs in the forms of accounts of war, ceremonial inscriptions, re¬
cord of buildings, names of heroes, etc. Especially the capacity
for a wider range of historical thinking and for the unified orderly
presentation of history were characteristic of the ancient Hebrew
mind. The historical thinking of the Israelites was a part of the
national consciousness. Their earliest enquiry into their origin
can be seen in the aetiological legends. The tribal aetiological
legends (Gen 9:15-27), the condition of the Ishmaelites (Gen 16),
Ammon and Moab (Gen 19:30ff), Edom (Gen 27), provide a historical
answer. These are an earliest forms of expression of historical
thinking. Primeval aetiology concerning man's labour and the an¬
guish of child-birth (Gen 3:l6ff) and on race and language (Gen 11:
1f) are treated also as a matter of history. It is generally agreed
that even before the exile in 587 BC, the Yahwistic and Elohistic
sources ("J" and "E") "JE" were united to form a combined historical
record in which the main thread remained in "J" with "E" used only
as a supplement, which in turn at the later stage, was inserted into
the Priestly writing, and finally the resulting historical narrative
dovetailed with the Deuteronomistic history.
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Von Rad is certainly right to find in the Yahwist the spirit of
the Davidic-Solomonic epoch, which influenced his understanding of
reality; that is, his modeTnarrative presentation, describing
h
unusual events as resulting from the intervention of God with no gap
in the chain of causality. As Kdhler puts it, "history is under
God's management...all history has its source in God, and takes place
- _ (127)
for God".
The motive of retribution secretly as work in history is the au¬
thor's theology of history. God's dealing with man is kept very
much in the background; yet it is a history of divine guidance, bring¬
ing everything to a right and conclusion. Yet, this blossoming of
history writing must have owed much to secular influences. An in¬
tensive interchange of intellectual ideas as a result of Solomon's
large scale commercial relationship with distant lands must have
formed the background of this history writing. The court was a cen¬
tre of international wisdom-lore, marking a period of "enlightenment"
in the history of the Israelites.
In comparison to "J" "P" "D", the "E" stratum has often been a
neglected element in the Pentateuch. Its extent is small, and the
information regarding its background is scarce. Volz claims that "E"
was only a fragment to supplement the "J" text at certain points, and
Smend even leaves open the possibility of its appearance in Judah
after 722 BC. But, Wolff asserts that the Elohistic fragments
in the Pentateuch point toward an originally independent documentary
(129)
source, with its own style and message. According to Soggin,
128. R. Smend, Die Entstehung des AT, (TW 1), Stuttgart: W. Kohl-
hammer, 1978, pp. 86f; who dates "E" strata just before the
fall of the Northern Kingdom; P. Volz-W. Rudolf, Per Elohist
als ErzMhler: ein irreweg der Pentateuch-Kritik? (BZAW 63),
Giessen, Tdpelmann, 1933*
126. G.von Rad, Old Testament Theology I, 19&2, pp. 36ff.
127. L. Kdhler, Old Testament Theology, tr. A.S. Todd, 1957, p.93
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there is no particularly anti-Canaanite or orthodox Israelite features
in "E" strata, ^"^and Jenks detected the prophetic nature of the "E"
writing.^ The motif of obedience (Gen 22), the condemnation of
Jeroboam's cult as related to the primal apostasy of Israel at Sinai
(Ex 31 ' "1-10), the clinging to the amphictyonic ideal of the covenant
league, and closer parallels between the historical background and
the development of prophecy are the basis for him to think that the
"E" school was either a prophetic or prophetic Levitical group of the
northern kingdom. G. Wallis explains that "E" puts more empha¬
sis on obedience than cult, thereby presenting ethical decalogue (Ex
20:1-17) rather than "J'"s cultic decalogue. SchUphaus saw
(134)
that "E"'s work is essentially a history of the people of God,
because "E'"s law is the Lebensordnung determined by God.^^^ He
placed "E" before Amos, because he saw no direct relationship to the
, . ... (136)
fearing of God.
129. H.W. Wolff, "The Elohist Fragments in the Pentateuch", Inter¬
pretation 26 (1972), p. 161. This basic outlook is reflected
in standard introductions; G.W. Anderson, A Critical Introduc¬
tion to the 0T, 1959, PP- 35-37; A. Weiser, The 0T: Its For¬
mation and Development, 1961, pp. 111-125; 0. Eissfeldt, The
QT: an Introduction, 1965, pp. 200-204; G. Fohrer, Introduc¬
tion to the OT, 1968, pp. ; 0. Kaiser, Introduction to
the OT, 1975, PP. 91-102; B.W. Anderson, Understanding the
OT, 1975, 3rd ed., pp. 207-270.
130. J.A. Soggin, "Ancient Israelite Poetry and Ancient 'Codes' of
Law and the Source "J" and "E" of Pentateuch", (Congress Vol.:
Edinburgh), SVT 28 (1975), pp. 194-195-
131. A.W. Jenks, The Elohist and North Israelite Traditions, (Har¬
vard University Dissertation), Cambridge, 1965; and also the
summary in HTP 58 (1965), P« 455-
132. A.W. Jenks, The Elohist and North Israelite Traditions, p. 167.
168, 252, 455.
133. G. Wallis, "Die Sesshaftwerdung Alt-Israels und das Gottes-
dienstverstMndnis des Jahwisten im Lichte der elohistischen
Kritik", ZAW 83 (1971), pp. 1-15-
134. J. SchUphaus, "Volk Gottes und Gesetz beim Elohisten", TZ 31
(1975),"pp. 193-210.
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Wolff asserts that the fear of Yahweh aspect is the most promi¬
nent theme of the Elohist. The point of the story is to test the
fear of God in both Abraham and Abimelek (Gen 20:8,11), in the sacri¬
fice of Isaac (Gen 22), in stories of the Joseph and of the mid-
wives (Ex 1:15-21), and in Moses' fearing to look at God's face (Ex
5:6). At Sinai the people learn from Moses that God has come to
test them so that the "fear of Him may do its work on you" (Ex 20:
(157)
20b). ^ Against Wolff, SchUphaus claims that the fear of God is
only a characteristic aspect of "E", and not his proper theological
stance, which according to him, is that of a law-community which is
( 1 38 )
oriented towards rhe divine Rechtsordnung. But, "E"'s use of
the fear of God displays a definite orientation and reveals a funda¬
mental moral order, which exerted much influence upon Deuteronomy.
For "E" the fear of God is not only the keeping of the moral order,
but also a recognition of the fact that the God of the covenant has
(159) ^
the right to demand everything. Ruppert says that the ^im of
both testings, that of Abraham in Gen 22 and that of the people of
God in Sinai in Ex 20:20, is that the fear of God may keep man from
sinning, which "E" develops in his Kerygma. For "E" , therefore,
every testing of God's people should show the fear of God in the one
tested (Gen 22:12), and negatively the fear of God is "not sinning"
155. J. SchUphaus, "Volk Gottes und Gesetz beim Elohisten", p. 205.
156. Ibid., p. 205-206.
157- H.W. Wolff, "Elohistic Fragments in the Pentateuch", Inter¬
pretation 26 (1972), pp. 161—166.
158. J. SchUphaus, op. cit., p. 19^ and 206.
159. L. Derousseaux, "La crainte de Dieu dans l'Ancien Testament",
LP 65 (1970), Paris, pp. 172f; cf. J.E. Craghan, "Elohist and
Recent Literature", BibThB 7 (1977), p. 7.
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(140)(Ex 20:20), positively it is obedience.
K. Jaros examined the "E" passages to uncover "EM,s interpre-
(141)
tation against the background of Canaanite religion, and he con¬
cludes that "E"'s rejection of the Canaanite religion is not as radi-
(142)
cal and total as that of Hosea, and therefore, it is to be placed
(143)
in the first half of the eighth century BC. This "E" theology
exercised considerable influence upon the composition of Deuteronomy.
The Joseph story occupies a unique position in the Pentateuch,
being loosely connected to the other patriarchal episodes. It gives
a planned composition, and is thought to be a blending of both "J"
and "E" with a minimal of "P". Ruppert sees that "E" shaped the
Joseph story as a story of hope for a reunion of north and south af-
(144)
ter the manner of Joseph and his brothers. Von Rad saw it as
a didactic wisdom story of the 10th century BC for an ideal administ-
(145)
rator and model of all the most highly esteemed virtues. G.
W. Coats acknowledges the wisdom dimension, but seemingly does not
140. J.E. Craghan, "Elohist and Recent Literature", p. 27.
141. K. Jaros, Die Stellung des Elohisten zur kanaanMnischen Reli¬
gion, (Orbi Biblicus et Orientalis 4), GBttingen: Vandenhoeck
& Ruprecht, 1974; under the topics of dreams, Sinai theophany
teraphim, standing stones, holy trees, the bronze serpent,
human sacrifice, the golden calf, and Baal peor.
142. Ibid., p. 57.
143. Ibid., p. 68; for example, in Num 21 "E" sees the serpent as
a symbol of Yahweh's healing power. It is an influence from
the Canaanite conception of the serpent as a symbol of life.
144. L. Ruppert, Die JosenherzMhlung der Genesis, (SANT 2), MUnich,
K8sel, 1965, pp. 229-430; idem, "GBttliche und menschliche
Handeln Form und Inhalt der Josephsgeschichte", 1966, pp. 1-36.
145. G.von Rad, "The Joseph Narrative and Ancient Wisdom", in:
The Problem of the Hexateuch and Other Essays, 1965, 1966, pp.
292-300; idem, Wisdom in Israel, 1972, pp. 46-47, 280; also
idem, Old Testament Theology I, 1962, pp. 172-173* 3^6, 431,
4347
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see any clear evidence for an "E" version of the Joseph story,
though he does not categorically dismiss the reality of source dis-
(147)
tinction in textual analysis, and Whybray also denies the blend¬
ing theory of "JE" sources, noting that a novel of such excellent
(1 Zfg )
calibre could hardly be a conflation of two sources. At any
rate, this is a clear example that history is shaped by the interest
of wisdom instruction.
2) A Sermon Drawn from History : L. KHhler raised the question
of the form-critical category of Dt 4:1,6-8, "Who is it who speaks
thus, so broadly, so much from the heart, warning, promising, pre¬
supposing good intentions, repeating again and again what is well
known, ethical and religious alike?" KHhler answers his own ques¬
tion, saying that it is neither the prophets (who speaks more tersely
and profoundly) nor the popular speaker (who speaks less religiously)
but the preacher, and that we have here the sermon which, following
on the prophets, appeared in Judah in the seventh century and is
found in the introductions to Deuteronomy, the framework to Judges
and the amplifications to Jeremiah. Its aim "is always the educa-
(1 if9)
tion of the people of Judah to zeal for the statutes of God".
The literary character of Deuteronomy is almost entirely that
of an extensive address by Moses: Deuteronomy consists of seven ad¬
dresses purporting to have been delivered at the close of the wilder-
146. Yet, as a whole, Coatz, Whybray, Craghan are tended to doubt
on the existence of "E" source strata. J.E. Craghan rather
implies the possibility of the redactor of JE as Elohist; J.
E. Craghan, "Elohist and Recent L-iterature", p.33-
1^7. G.W. Coati, "The Joseph Story and Ancient Wisdom, A Reap¬
praisal" /CB£ 35 (1973), PP. 285-297.
148. R.N. Whybray, "The Joseoh Story and Pentateuchal Criticism",
VT 18 (1968), pp. 522-528.
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ness wanderings and before the crossing of Jordan. The address of
Moses begins with a major historical review (1:1-3:29), in which
Moses rehearses the events since the departure from Horeb (Sinai),
in order to show how the Lord marveleously guided this people in
the wilderness: from Egypt to the northern limit of David's empire
(1:7), but mainly from Horeb to Kadesh (1:19-46), and from Kadesh
via the Edomite and Moabite wilderness towards the Amorite kingdom
of Sihon with the allotment of tribal territories in Transjordan
(3:12-22). In the conclusion to the first address (4:1-40) it is
made clear that the preceding recital of what the Lord has done for
his people is the basis of Moses' appeal for faithful obedience to
God's law, which is the condition for life in Canaan and a testimony
to Israel's wisdom (4:6).
The second speech of Moses (5:1-26:19) is the major body of Deu-
teronomic law code, introduced by a hortatory and expository section
(5-11). With a typical Deuteronomic phrase "hear", which indicates
its sermonic nature of the content, the author interprets Israel's
covenantal responsibilities. Here Moses appears not as a mere
legislator but as a teacher or expositor of God's will (5:23-27; cf.
1:5) who explains the statutes and the ordinances. In 6:20-27 the
author reminds his readers to teach the children the marveleous his¬
tory of God's redeeming acts for Israel, which provide the background
and basis of the law.
The election theology of Deuteronomy, that is, the concept of a
holy people to be separated from other nations for service to God,
is not based upon Israel's greatness or goodness, but upon God's his-
14-9. L. Kdhler, "Justice in the Gate", in: Hebrew Man, tr. P.R.
Ackroyd, p. 168.
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torical action of love of Israel and of faithfulness to his promise
made to the patriarchs (7:6-16).
In 8:1-20 Moses again warns Israel not to forget the wilderness
less n of complete dependence upon God's mercy. He appeals to
Israel's memory that in the wilderness God cared for his people daily
(8:1-10). The history is reviewed and interpreted to humble Israel's
pride. In 9:6-24 again the historical record appears to show that
Israel has been rebellious ever since the Exodus. 10:6-9 also show
that the author quotes from a wilderness itinerary. 10:12-11:32 is
the climax and conclusion of the historical review found in 8 and 9:
1-10:11, and confirms that God's gracious dealings form the background
and presupposition of his requirements. Even the review of the early
tradition concerning the revolt of Dathan and Abiram (11:1-26; cf.
Num 16) does the same. The third address (29:1-30:20) warns of
the disastrous consequences of disobedience. The noticeable fact
is that, as in the other address, Moses exhorts Israel to renew the
covenant and that exhortation also is based on a recital of the Lord's
mighty acts (29:2-9). Even the Deuteronomic regulation on holy war
(20:1-20) is rooted in the ancient wilderness experience, which pro¬
vides the basis for the Deuteronomic understanding of the conquest
(2:33-35; 3:3-7>18-22; 7:1-5; 11:22-25). The premise is that holy
war is not a human enterprise, but God's engagement.
The major themes of the Deuteronomistic tradition concerning the
mighty acts of God is well summed up in an ancient credal form in Dt
26:5-10 as manifested primarily in Exodus and the conquest of Canaan.
Did the Deuteronomistic author know only the history of Israel in the
wilderness? There is a series of passages which show the author's
150. In which Korah's rebellion is not mentioned; cf. Num 16:1-11.
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knowledge of the patriarchal history (1:9-11,34; 4:37; 6:16; 8:18;
9:27; 10:11,22), the history of the Exodus (1:27,30; 4:34,37; 6:21-
23; 7:8,19; 8:14; 9:7,13,26; 10:19; 11:2,4), the history of the con¬
quest (1:38; 2:33-35; 3:3-7,18-22; 6:23; 7:1-2; 10:8-12; 11:22-25),
and as well as the Horeb tradition (1:6; 4:15,33; 5:2,4; 9:8-21).
Not only by historical review, but by direct statement the author
bases his instruction upon his historical theology:
Ask now of the days that are past, which were before you
since the day that God created man upon the earth (Dt 4:52).
And you shall remember all the way which the Lord your God
has led you these forty years in the wilderness, that he
might humble you, testing you to know what was in your heart,
whether you would keep his commandments or not (8:2). That
he might make you know man does not live by bread alone, but
that man lives by everything that proceeds out of the mouth
of the Lord (8:3). Know then in your heart that as a man dis¬
ciplines his son, the Lord your God disciplines you. So
you shall keep the commandments of the Lord your God, by
walking in his ways and by fearing Him (8:5-6).
The fact that the Deuteronomic rehearsal of history is confined only
to part of the wilderness journey might be explained by his basic
theology of the holy war on the eve of the conquest. The whole story
of the Exodus, wilderness journey, and invasion of Canaan is governed
by the convictions about holy war: the Lord will fight for his people,
which testifies that he is the Lord of history. This historical
instruction, the blocks of sermon, are linked to legal maxims. For
the author of Deuteronomy the ancient tradition from Israel's great
past seems to have possessed almost the same validity as canonical
law. Not only the legal tradition but also the historical events
had significance as a standard for the present day (4:12; 8:3; 17:16;
18:15f; 23:4; 24:9).
Many of the stories of Deuteronomy are found also in "JE" (1:9-
l8=Num 11 and Ex 18; Dt 1:20-40=Num 13-14; Dt 2:2-7=Num 20:14-21;
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Dt 2:26-33=Num 21:21-31; Dt 3:l8-32=Num 32; Dt 3:23-28=Num 20:12;
27:12), which has been thought to imply literary dependence; but the
many and significant differences have led von Rad to conclude that
the Deuteronomic narrater is dependent on a source which gave a
(15^)
shorter account of the events than JE and which is no longer extant.
History is the record of what one age finds worthy of note in an¬
other. ^^2) rQjg pas^. intelligible to us only in the light of the
present; to understand the past and to improve the present are the
dual functions of history. ^3) p^e author of Deuteronomy looks c
back to the past to explain the essential question of "why do we have
(15*0
to follow the instruction?" History is the tradition which is
handed down and carries the lessons of the past into present and fu¬
ture. Records of the past are seen for the benefit of present and
future generations. Besides the question "why", the Deuteronomist
also asks the question "whither?" The belief that we are going some¬
where. One's view of history reflects his view of society.^^5)
A conservative state of mind is the basis for tradition, and
the historian evaluates traditions from the past in totality. He
clarifies the relationship between cause and effect, and seeks to
discern of the future. Through history the dead past comes alive
and becomes a living past. As a man who loses his memory becomes
little better than a vegetable, likewise a people who lose their his-
151. G.von Rad, Deuteronomy, (OTL), 1966, pp. 38f.
152. J. Burchhardt, Judgement on History and on Historians, 1959,
p. 158.
153- E.H. Carr, What is History, Cambridge: Pelican Book, 1961,
p. 55.
15*+. Ibid. , p. 86.
155. Ibid., p. 132.
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tory become a spiritless people. A historical sense includes an
acute perception of the reality of one's situation and a particular
form of causational thinking on the problem of historical existence
in an irrevocable time-sequence.
If sapiential Torah is based upon and drawn from the experience
of the individual, the Deuteronomic instruction might be said to have
been based on the collective experience of the Hebrew people in their
wilderness wandering. The Deuteronomist evaluated the tradition in
terms of the people of God, making an effective contrast between God's
mighty salvation and the continuous failure of the people, and he
points in the direction of obedience in love of God and of man.
Deuteronomy commands that the fathers should instruct their sons in
the saving history (cf. 6:7»20ff), in its preaching of the law he
keeps on returning to this history. Election procedes all observance
of the lav/. Deuteronomy demands a simple straight-forward response
to God's preceding saving activity.
The recital of what the Lord had done for his people is the basis
of Moses' appeal for faithful obedience. Moses' farewell address
is not just the repetition of law, but rehearses the mighty acts of
the Lord, warning the temptations of new ways of Canaan, and pleads
for loyalty to the love of God as the condition for life in the pro¬
mised land. Thus the Deuteronomic Code is by the sermonic double
prologue given a quite distinct religious meaning by being related
to the Heilsgeschichte and a quite distinct motivation by being re¬
lated to the love of God. Clearly Torah is here something other
than mere legislation. It is instruction which is rooted in the
saving action of Yahweh and in his providence, his election of people,
land and sanctuary and his covenant.
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D
THE EXILIC AND POST-EXILIC TORAH
1. Torah in the Exilic Literature
1) Jeremiah : Jer 2:8, the judgement on Israel's apostasy, sug¬
gests four classes of leaders in Israel: the priests, the Torah-
handlers, the rulers, and the prophets. Here the Torah-handlers are
probably the Levitical scribes whose activity is related to the writ¬
ten Torah.^ ^ in 6:19, it is said that the people have disregarded
Yahweh's "words" and rejected his Torah. This is reminiscent of Is
1:10 (on which see above, p. 9^+ff.) and may refer to prophetic reve¬
lation and divine instruction in a quite general sense, but some have
thought that Torah here refers specifically to the Deuteronomic teach-
/ cn\
ing. In Jer 8:8f reference is made both to the Torah (claimed
to be 'of Yahweh'), which has been falsified, and to the word of Yah-
weh, which has been despised. Clearly "Torah" here refers to written
law. Some have held that the Deuteronomic Code is meant, others
that Jeremiah is attacking some other legal document, which he re-
gards as a fabrication. For our present purpose it is note¬
worthy that possession of Torah is equated with wisdom (cf. Dt k:6),
and that, whatever the identity of the Torah referred to, it is a
written document. ^ Jer 16 :11 gives Torah as the theological rea¬
son for Israel's sin of disloyalty to Yahweh, the sin for which they
suffered. Here the Torah could be either written Torah or an oral
tradition expressing the covenantal law. Jer 18:18 suggests that
156. W. Gutbrod, "The Meaning of Torah", in: Law, 19^2, p. 10^5;
J.P. Hyatt, "Torah in the Book of Jeremiah", JBL 60 (19^1),
p. 386; J. Jensen, The Use of tora by Isaiah, 1973, p. 20.
All agree that they are not prophets.
157. See, e.g. J. Bright, Jeremiah, (AB), 19&5, PP* ^8, 50.
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the Torah was transmitted by the priests. In Jer 26:4f there is a
reference to both Torah and the words of the prophets.
In Jer 31:33 using the eld covenant-making expression, "I will
be their God and they shall be my people", Jeremiah affirms that God
will make a new covenant (32:38-^0) inscribed on the heart of men
(Jer 17:1; cf, Ezk 11:19; Hos 2:20). Much doubt has been expressed
about this being composition of a late Jewish legalist. But its
.... , ., . . ,(159) are compatibledeuteronomistic tone and its emphasis on covenant
with its being an authentic Jeremianic oracle, using the thought forms
of his own time and expressing his thought in an antithesis between
the external law, the written Torah, and the inward moral sense in¬
formed by the true knowledge of God.^^^ So, the meaning "instruc¬
tion" would be the proper one for this use of Torah.
In Jer 32:23 the author once again puts "voice" and Torah in paral¬
lel. The two phrases, "did not obey thy voice" and "(did not) walk
in thy law" are presumably synonymous expressions for disobedience
to the will of Yahweh, Torah being used in a general sense.
2) Lamentations : Lam 2:9, "The Torah is no more, and her pro-
(1S *1)
phets obtain no vision from the Lord". The common interpretation
is that this ought to be understood as referring to the priestly in¬
struction. This has been recently challenged by 0. Kaiser, who
claims that it refers to the function of the king and the prince:
158. See J. Bright, Jeremiah, (AB), 1965, PP- &3f; W. Rudolph,
Jeremia, (HAT 2nd ed.), 1958, pp. 57f; A Bentzen, Die ,josia-
nische Reform und ihre Voraussetzungen, p. 102, n. k; J. Skin¬
ner, Prophecy and Religion, 1922, pp. 103ff; A.S. Peake,
The Book of Jeremiahj (Century Bible), vol. I, 1910, p. 160.
159. J. Jensen, The Use of tora by Isaiah, 1973, p. 21.
160. J. Paterson, "Jeremiah", Peake's Commentary, 196A-, p. 556.
161. W. Rudolf, Das Buch Ruth, Das Hohelied, Die Klagelieder, (KAT
17/1-^), 1962, p. 219.
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Die Feststellung der Abwesenheit des kBnigs und ihrer Fllrsten
und die folgende Aussage Uber das Fehlen der Thora mlissen,
wie die Verbindung von Propheten und Offenbarung im nBchsten
Verse zeigt, aufeinander bezogen werden. Man hat also kein-
erlei Grund, die Thora an unserer Stelle mit den Priestern
in verbindung zu bringen und eine Anspielung auf ihre Kata-
strophe zu finden. Die Weisung geht hier von dem KBnige und
seinen Fllrsten aus. (162)
This is not convincing, however, as a refutation of the current notion.
What is said about the king and the princes is that they are exiles,
captives among the nations, and of the prophets that they obtain no
vision from Yahweh. In addition to these parallel statements, it
is furthermore said 1 ) -fl ] '/% , and it still seems most reasonable
to take this clause as in a way parallel with the two others, refer¬
ring to a third group, the priests (cf. Jer 18:18; Ezk 7:2; Mic 3:
11)^(163) The attention is shifted to the people. All the impor¬
tant people are either gone or not functioning, i.e. the priests who
normally have supplied the "instruction" (Torah) are absent. There¬
fore, the phrase should be taken separately as an allusion to the
duty of the priest. Jensen observes that the two expressions
complementary rather than parallel: which means that there are two
3) Ezekiel : The first Torah passage (7:26) belongs to an oracle
162. 0. Kaiser, Der kBnigliche Knecht, eine Traditionsgeschichtlich-
exegetische Studie liber Ebed-Jahwe-Lieder bei Deutero.iesa.ja,
(FRIANT NF 52), GBttingen, 1959, pp. 30f.
W
163. See also J. Begrich, "Die priestliche Tora", in: Werden und
Wesen des AT, (BZAW 66), 1936, p. 64; and the passage there
referred to, cf. also G. Sstborn, Tora in the OT, 19^5, p.
90; whom Kaiser is primarily attacking.
164. Jer 18:18; B. Lindars, "Torah in Deuteronomy", p. 133.
ways in which the people can know
words of the prophets. ^^)
Torah and the
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of judgement (7:1—17)- People seeks Torali from the priests. This
is reminiscent of Jer 4:9-10; 13:13. Oracle from prophet, Torah from
priest, counsel from elder - and all of these can be regarded as oral
activities. Ezk 22:26 is also an oracle of indictment. The priests'
violence to Torah was specified as making no distinction between holy
and common, between clean and unclean, and they are said to have dis¬
regarded the Sabbath. Torah here is related to the duty of the
priests, who were Torah-givers. Ezk 4-3:11 f uses the phrase "this
is the Torah". The Torah here is the temple regulation or temple
plan rather than the cultic regulation itself. Ezk 44:5 and 24 also
belong to the temple ordinances, concerning who is to be admitted.
Torah here is to govern the temple personnel (44:5). The priest
must teach the people the difference between clean and unclean, about
the proper observance of the festivals, and the sanctification of the
Sabbath.
4) The Deuteronomic Writings : Josh 1:7 and 8 belong to the com¬
mission of Joshua (1:1-9). The phrase "all the Torah" is not found
in LXX, and "the book of the Torah" implies the Deuteronomic law.
"The book of the Torah" is mentioned again in Josh 8:31, where it is
recorded that Joshua bu^lt an altar on Mount Ebal, "as Moses the ser¬
vant of the Lord had commanded the people of Israel, as it is written
in the book of the law of Moses", and further, in v. 32, that Joshua
"wrote upon the stones a copy of the law of Moses',' "and afterward he
read all the words of the law, the blessing and the curse" (v. 34).
The content of the Torah is the blessings and curses of the covenant
law, which were read before the congregation. Josh 22:5 reflects
165. In the late Deuteronomic passage, II Kg 17:13 we find the pro¬
phetic testimony ( nTIT'jgj iyp J ~b>s> -Tj>_p ) linked
with (1 D , D 1 pn , ), cf. J.'Jensen, The Use of
tora by Isaiah, p. 22.
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the phraseology of Bt 6:5-7 and implies that the content of Torah is
Moses' exhortation "to love the Lord, to walk in his ways, and to
serve with all the heart". The Torah here is meant to be the Mosaic
sermon. Josh 23:6 ("be very steadfast to keep and do all that is
written in the book of the law of Moses") has the same sense of ad¬
monition as 1:7f• Josh 24:26 belongs to the covenant at Shechem and
refers to the writing of statutes and ordinances in the book of the
law of God.
The Torah passage of I Kg 2:3 belongs to David's advice to Solo¬
mon, which was put into the mouth of David by the author. The Torah
is here related to the statutes (JlipfJ ), the commandments (JIlSXl ),
L
the ordinances and the testimones (J7'"Ly ). "Jehu was not
A
careful to walk in the law" (II Kg 10:31) refers to his failure to
act in accordance with Deuteronomic standards: the Torah here cer¬
tainly denotes the Deuteronomic law code. II Kg 14:6 records that
Amaziah did nob the sons of his father's murderers and specifies that
A
he thus observed the Torah, i.e. the law of Deuteronomy 24:16; not
to put to death the children of murderers. Therefore, the content
of Torah here is the Deuteronomic law code or the Book of Deuteronomy.
II Kg 17:13 is the most important in the entire book for the
understanding of the theological and ethical viewpoint of the first
Deuteronomistic author in that he links the prophetic warnings with
the content of the Torah, the statutes and the commandments (v. 13).
II Kg 17:3^ and 37, which come from the late Deuteronomistic editor's
addition, mention the Samaritans' marrying with the foreign settlers.
The Torah in these passages is linked with the statutes, the command¬
ments, and ordinances. The same Deuteronomistic editor's hand is
found in II Kg 21:8, which describes the period of Manasseh as the
141
worst period of Judah. II Kg 22:8 and 11 report the finding of the
book of the Torah in the temple in 621 BC, which was almost certainly
the core of the present book of Deuteronomy. II Kg 1-25 describes
how Josiah's reform .was carried out in accordance with the require¬
ments of the book found in the temple, described variously as "the
book of the covenant" (v. 2; cf. v. 3* "the words of the covenant
which were written in this book"), "the words of the Torah which were
written in the book" (v. 2*0, and "all the Torah of Moses" (v. 25).
5) The Second Isaiah : Is 42:4 depicts the servant of Yahweh
pronouncing Torah and judgement, and says that the coastlands wait
for the Torah, which in this passage is better understood as instruc¬
tion. xn this passage the term is linked closely to ZsDlii# ,
T :
which occurs in w. 1,3,4; but the sense of this latter term in the
present context is distorted. Some maintain that it means "justice"^
C.R. North translates bDlSfc as "law" and interprets as "the practice
of religion rather than its credal content"Many commentators
have understood the word in the sense of "religion" comparing the
comprehensive sense of the Arabic din. tip?of these inter-
pretations provides support for interpreting the parallel "Torah" in
the general sense of "instruction", "teaching". There is no sugges¬
tion of a body of statute law, nor in spite of the exilic date, any
sign of Deuteronomic influence. "To magnify his Torah and make it
166. C.R. North, The Second Isaiah, Oxford, 1964, pp. 109f; C.
Westermann, Isaiah 40-66,London, 1969, p. 96.
167. C. Westermann, on. cit. , pp. 95f; cf. B. Lindars, "Torah in
Deuteronomy", pp. 107f.
168. See his whole discussion, 0£. cit., pp. 107f.
169. e.g. R. Levy, Deutero-Isaiah, London, 1925, p. 144; cf. also
C.R. North's discussion ad. loc.
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glorious" in Is 42:21 means to fulfil it; and there, the Torah here
is the divine instruction to the prophet as in 1:10 and 8:16, but in
42:24 the phraseology ("in whose ways they would not walk, and whose
law they would not obey") sounds Deuteronomic and is generally re¬
garded as a later insertion, giving the impression of a body of law.
The use of Torah is consistent with the theme of the poem and it has
(170)
the didactic sense, paralleled with "His way". In Is 51:4 »
where "Torah" is parallel to 7 the meaning is the same
as in 42:4. The Torah will go forth from God (v.4) and it stays in
one's heart (v.7). The Torah here denotes not law code but instruc¬
tion of Yahweh's will. In all the Second Isaiah, Torah means teach¬
ing rather than law code, actualized in the divine ordering of society
(42:2) or retained in the mind as a principle of personal integrity
(51:7).
2. Torah in the Post-Exilic Period
The exilic and early post-exilic are the periods of the return
of the exiles to Jerusalem, the building of the second temple, the
relation between Judah and her neighbours, and the vicissitudes of
the priests and Levites.
1) Haggai : The unit to which Hag 2:11 belongs is an oracle of
the priests in response to the question directed to them concerning
the contagious nature of holiness and uncleaness. The phrasing of
the Torah passage is "asking the priests for a Torah". The meaning
(171)
is "directive" as Ackroyd pointed out.
170. B. Lindars, "Torah in Deuteronomy", p. 134.
171. P.JR. Ackroyd, "Haggai and Zechariah", Peake's Commentary, new
edn. 563 e.
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2) Zechariah : The unit (7:1-1*0 to v/hich the Torah passage (v.
12) belongs to an inquiry about fasting and the subsequent response.
"The Torah and the words v/hich Yahweh sent by His spirit through the
former prophets" does not suggest the existence of tv/o categories of
Scripture; namely, the Pentateuch and the former prophets, but rather
suggests the priestly instructions by Torah and prophetic oracle by
"words", because vv. 9-10 summarises the prophetic speech. The lan¬
guage is strongly reminiscent of Deuteronomic homilies, e.g. Dt 30,
and it is possible to understand Torah as "teaching" or "instruction"
, (172)
m a very general sense.
3) Malachi : Mai 2:6 and 9 belong to a series of passages v/hich
express the failure of the Levitical priests in their duties (2:1-9).
The true Torah in the mouths of Levitical priests ("my covenant v/ith
Levi" in v.*0 is said to be the covenant of life and peace for the
people in order that they majr fear God (v.5). The lips of the priests
v/ere "to guard the knowledge" (v.7) and the people v/ere supposed to
seek instruction from their mouth (v.7). But, the priests failed
in their duties and caused the people to stumble by their crooked and
partial instruction (vv.8-9). Therefore, we can safely conclude
from these texts that until the time of the early post-exilic commu¬
nity there was priestly instruction based on the covenant law codes,
the ritual Decalogue, the Holiness Code, and judicial decision by the
administrative rulers which were based on the Deuteronomic Code, and
prophetic words of warning on social and political corruption. Mai
3:22 (Eng k:k) belongs to an exhortation to observe the Torah of
Moses. The Deuteronomistic character of the language and thought
172. J. Jensen, The Use of tora by Isaiah, 1973? p.24.
iMt
is clear. Horeb is the name given to the mountain in Deuteronomy,
and so likely to be an editorial comment intended to make a fitting
end to the book of twelve. The content of the Torah is specified
as the statutes and ordinances ( D" 0 1 JSjl).
*+) Job : Job has only one Torah passage (22:22) which is put in¬
to the mouth of Eliphaz; "Receive Torah from God's mouth, lay it in
heart". It is Eliphaz's advice to Job to agree with God and be at
peace." This self-appointed upholder of a lofty form of theism laid
out his logic in vv. 17-18. It is almost identical with that of Job
himself (21:1*+-16). "Return" means "receive instruction (advice)
from God's mouth, and lay it to heart". Beside this Torah passage,
there are other passages in Job, in which the Torah can be found as
the sapiential instruction. Job shouts, "Teach me (hiph'il,' )H)
and I will be silent, make me understand how I have erred" (6:2*+).
He also counter attacks; "I will teach you ( ELD7IX ) concern¬
ing the hand of God" (27:11). Bildad exhorts Job to hear the teach¬
ing of the fathers; "will they not teach you ...?" ( -1 1 "* Op IXx"/),
8:10). Elihu chastises, "teach me what I do not see" (3*^:32).
And Job suggests that the creation provides teaching and that one can
even learn theology from animals (I2:7f). This points unmistakably t"o
sapiential instruction.
5) The Chronicler's Writings : Neh 9:1-12 reports on the reading
the book of the law, in which the term Torah appears six times. This
was not a customary annual reading to the people, but an extraordinary
event (cf. v.l8). It was designed to regulate the religious life
of the people of Israel by the recognized written Torah. The demand
for the production of "the book of ToraJh" has a two-fold interest.
Firstly, it testifies to the general knowledge of the existence of a
1*+5
book, the content of which probably agreed substantially with our
Pentateuch. Secondly, the voice of popular acknowledgement sets
the seal of "canonicity" upon the first portion of the Jewish Scrip¬
ture.
In Neh 8:2 Torah has the sense of the written law, and it is
priestly law related to the day of holy convocation, the first day
of the month Tishri. In Neh 8:7f the Levites were said to have helped
people to understand the Torah, reading it clearly (or, with interpre¬
tation) . It is not clear whether the Levites read the Torah along
with Ezra or read it successively taking turns. The word mephorash
in v.8 means "separated", or "split up", and might indicate that the
reading was done in sections. The most widely accepted interpreta¬
tion is that the reference is to translation from Hebrew into Aramaic
and that, as Rabbinic tradition states, this is the beginning of the
Targumim.
In the great confession and complaint of Ezra in Neh 9 we find
$
six occurrence of the term Torah. 9:3 states that the people had
4v ' '
continued standing where they were for six ^Pours, listening to read-
ing "the book of the law of the Lord their God for three hours and
worshipping another three hours. In 9:13 and 14 the mountain, that
is referred to is not Horeb but Sinai (Dt 33:2; Judg 5:5). Reference
is made to laws (toroth) along with statutes, commandments, and ordi¬
nances. Here Torah would denote a positive rule, because the phrase
is in the plural. The expression "they have cast Thy To¬
rah behind their back" in vv. 26 and 29 presumably refers to the cor¬
pus of written law.
Neh 10 belongs to the covenant to support God's house (9:38-10:
39), in which the term Torah occurs three times: at vv. 30(29), 35
(3^)» and 37 (36). According to v.30 a curse and an oath were en-
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tered into "to walk in God's Torah which was given by Moses the ser¬
vant of God, and to observe and do all the commandments (J1}5j0) of
the Lord our God and his ordinances ) and his statutes (U'jpH).
At v. 35 (cf. 13:31) the undertaking to b^ing a wood offering for the
altar fire is said to be "as it is written in the Torah", but there
is no requirement in the Pentateuch that such an offering should be
made. (We may note that the commitment to pay a third part of a
shekel for the service of the temple (v.33) also represents a diver¬
gence from Pentateuchal standards, since in Ex 30:11-16 the required
sum is half a shekel.) At v. 37 the phrase "as it is written in the
Torah" refers to the obligation to offer first fruits and first-born
to God (Ex 23:19; 34:26; Dt 26:1-10; Num l8:12f,15f). With the
vexed question of the two divergences from Pentateuchal legislation
we need not now concern ourselves. The commitments undertaken cor¬
respond to different parts of the Pentateuch and therefore point to
the existence of a written Torah corresponding, possibly with minor
exceptions, to the legislative parts of the Pentateuch as we have it.
The phrase "the portion^of the law" (Tlci/lPI ) in Neh 12:
A T
44 is unique in the OT, and indicates the special requirement in the
Levitical law for the temple revenue (12:44-47). The next Torah
passage (Neh 13:3) belongs to Nehemiah's second administration and
is related to the prohibition against the Ammonites and Moabites
entering the temple, and may have been based upon Dt 23:3-5- The
y
Torah which the people heard is also described as the book of Moses"
(v.1) It also includes a reference to the Balaam Cycle (Num 22-24
Neh 8:12,14 and 18 belong to the reports of the celebration of
the feast of Booths (Lev 23:33-43). The leading men of the nation
apply to Ezra for further instruction in the Torah, to which the
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priests and Levites join in this application with the laymen. Were
they too ignorant of the contents of the Torah? This is possible
if it had hitherto been chiefly known by oral tradition or by discon¬
nected writings. From w. l4f it appears that Ezra was not so much
supplying the people with a new interpretation as simply informing
(173)
them of the contents of the law. The fact that the reading
went on for seven days makes it probable that the whole, or at any
rate by far the greater portion, of the Torah (Pentateuch) was read.
Ezr 3:2 describes the offering of the burnt-offering by the re¬
turned exilies led by Joshua and Zerubbabel "as it is written in the
ku
Torah of Moses," which here means, not the Pentateucy, but the body
of law. The offering for the first day of Tishri and feast of Trum¬
pets are described in Num 29:1-6 (cf. 6:18; II Ch 23:18; 35:12,26).
Rudolf thinks these passages are the complicated psalm of public and
(174")
private ritual of festal offering (16:7,12ff,33; 29:13ff). By
the time of Ezra, according to Ezr 9:4, the regular evening sacrifice
was not a burnt-offering, but a cereal offering.
Ezr 7:6,10 introduces Torah as "skilled for Torah", meaning not
(175)"fast writer" but one who covers the whole Torah. In the days
of the monarchy there were the scribes (~1D)D), the king's stated
secretary or chancellor (II Sam 8:17), such as Seraiah (II Sam 8:17),
Sheba (II Sam 20:25; I Ch 18:16), Elihoreb and Ahijah (I Kg 4:3),
Shebnah (II Kg 18:18), Shaphan (II Kg 22:3), Gemariah (Jer 36:10),
Elishama (Jer 36:12), and Jonathan (Jer 37:15).
173- H.E. Ryle, The Book of Ezra and Nehemiah, (CB), 1893, 1923,
p. 246.
174. W. Rudolph, Ezra und Nehemiah, (HAT 20), 1930, p. 31.
175. H. Gressmann, "Die neugefundene Lehre des Amen-em-ope und die
vorexilische Spruchdichtung Israels", ZAW 42 (1924), p. 295-
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During the latter days of the monarchy, the name began to refer
to one who was occupied in studying and copying the documents contain¬
ing the sacred laws of the nation (i.e. Jer 8:8, "the false pen of
the scribes"). H. Schmid claims that "n25)0 is not the participle
of the verb "count" as in Ps 56:9; 87:6, but a loan word from Accadian
Sapiru (scribe), and thereby should not be translated as "one who
( 'I ^
writes the words of laws", as if Ezra was the author of the Torah.
After the captivity the increasing importance of the written law and
the necessity of explaining it to the people brought the scribes into
great importance. The scribes took the place of the prophets and
(171
in their influence upon their countrymen they eclipsed the priests.
Here scribe means devoted to the study of the written Torah, seeking
to expound it to the people and impress upon them the duty of its
rigid obedience.
By the phrase "according to the Torah it shall be done" Ezra 10:
3 suggests that the content of Torah has provided the basis for Ezra's
divorce measure against gentile wives. But, no extant law required
divorce in such cases. It could mean that the act of "putting away
the strange wives" should be performed in accordance with the regu¬
lations for divorce in the law. But, it would be more probable that
the generally accepted oral tradition of instruction prohibiting mar¬
riage with the heathen, which was based on the covenant law, was al¬
ready in force at the time of Ezra. So it would be preferable to
take the Torah as the traditionalized "instruction" on the matter
176. H. Schmid, Wesen und Geschichte der Weisheit, p. 123; and
also H.H. Schaeder, Ezra der Schreiber, 1930? p. 39? who
claims that saparu has from the primary meaning "to send a
message" developed the meaning "to write", "to correspond";
cited by W. McKane, Prophets and Wise Men, (SBT 44), 1965?
p. 25, n. 2.
177- H.E. Ryle, Ezra and Nehemiah, p. 59.
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based upon the covenant code.
The Chronicler uses the term Torah quite extensively. In I Ch
16:40 Torah appears in the service of dedication and further ecclesi¬
astical arrangement. The phrase "according to all that is written
in the law" suggests that the content of Torah was temple regulation
on the matter of festal sacrifice upon the altar. I Ch 22:12 also
belongs to the preparation for the construction of the temple, and
should be understood as referring to the covenant law.
II Ch 6:16 belongs to Solomon's prayer of dedication, in which
he reminds God of his promise to his father David. In Samuel and
Kings neither David nor Solomon was admonished to "walk in my law",
rather than were admonished to "walk before me" (I Kg 8:25). It is
not clear what the author really meant here, but presumably he meant
the Deuteronomic code. 12:1 refers to the sin of Rehoboam and his
punishment; "he forsook the Torah...and ail Israel with him". In
( 1 78 )
Kings "Israel" is a covenant people. The Chronicler did not
hesitate to use the term "Israel" in speaking of Judah (12:4; 12:6;
15:17; 21:2,4; 28:19). Therefore, here the Torah means the covenant
law of Deuteronomy.
II Ch 14:3 refers to the piety and might of king Asa (vv. 1-7).
The Chronicler omits I Kg 15:12, which reports his putting away of
the sacred prostitutes, and his removal of idols. These evils were
utterly at variance with the piety and religious zeal already ascribed
to Rehoboam and Ahijah. He expands the reform of Asa into one simi¬
lar to those mentioned in Kings that were wrought by Hezekiah and
Josiah; foreign altars, the high places (in I Kg 15:14 it is stated
that Asa did not destroy the high places^ the pillars, the Masseboth.
178. W.A.L. Elmslie, The Book of Chronicles, (CB), 1916, pp. 210f.
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The Deuteronomic law forbade their use (Dt 16:22), and commanded their
(179)
destruction (Dt 7:5; 12:3). The phrase "without a teaching
(1 So)
priest and without law" in 15:3 are tv/o synonymous expressions.
The giving of legal instruction was a function of the priest (Dt 33:
10; Is 18:18; Hos 4:6f; Mai 2:7) and the Torah was in their charge.
II Ch 17 belongs to the report of the initialj) good and prosperous
earlier part of Jehoshaphat is (17:1-19)? and here the Chronicler has
the king send out a delegation of five princes, nine Levites, and two
priests with Torah in their hands for religious education among the
people. The Torah apparently was really a scroll, according to II
Kg 22:8-13; Dt 17:18-20. The priests were the guardians of the To-
(181)
rah, and the Chronicler seems to mean by Tcrah the Pentateuch.
The Torah in 19:10 also belongs to the wise rule of Jehoshaphat after
he had been rebuked by a prophet. The idea of appointment of judges
by the king, which is not found in I Kings, may have been suggested
by the name "Jehoshaphat" (cf. Dt 1:16,17; 16:18), for cases were to
be judged by the Torah, the commandments, the statutes, and the ordi¬
nances.
II Ch 28:18 belongs to the story of Jehoiada's revolt against
Athaliah. The covenant with Yahweh, the destruction of the temple
of Baal, and the enthronement of the king (23:16-21), which changes
the characteristic view to make the revolt the work of the Levites
and singers (by the addition of w. 18-19 by the Chronicler) rather
than of the Military as in II Kg 11. Here the Torah may well be the
whole Pentateuch (cf. II Ch 6:3^/9-9/). The Chronicler ascribes all
179. E.L. Curtis, The Book of Chronicler, (ICC), 1910, p. 351-
180. Ibid., p. 385? W.A.L. Elmslie, ££. cit., p. 228.
181. W.A.L. Elmslie, 00. cit., p. 238.
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(*182 )
the musical arrangements to David (cf. I Ch 25) while all the
sacrificial arrangements to the lav/ of Moses.
Another Torah passage (25:j>) - "He (Amaziah) did not put their
children to death, according to what is written in the Torah, in the
book of Moses" - refers to Amaziah's wrongful deed a&d—hi-s-gub-&equent
•su.ifer.ing., and the Torah must be related to Dt 24:16; Jer 31:29-30;
Ezk 18:2-4). The Chronicler's reports on Hezekiah has four Torah
passages. 50:16 belongs to his great passover festival (30)1-27),
and naturally the cultic regulation of the festal season is meant to
be part of the content of Torah. II Ch 31:3,4 and 21 belong to the
context of Hezekiah's reform measures, especially the re-establishment
of the priests and the Levites. Therefore, the temple regulation
and the priestly order should be taken as the content of the Torah.
II Ch 33:8 belongs to the story of the bad beginning and the later
repentance of Manasseh (33:1-25), and the Torah is put in line v/ith
the statutes and the ordinances. Torah would certainly mean the
covenantal law of Moses. The report of Josiah's reform has four To¬
rah passages: 33:1^,15,19 and 35:26. In all of these the Torah is
the book found in the temple, and is generally accepted as the book
of Deuteronomy. 35:26 is related to Josiah's great passover cele
bration. A prominent place is given to the Torah of the Chronicler,
and the words of Neco II, the Egyptian Pharjpah, are given as coming
from the mouth of God (v.22). The idea of Torah here is the same
as that expressed in the rest of the author's writings.
The Chronicler uses Torah in a wide variety of ways; "Torah of
Yahweh" (I Ch 6:40; 22:12; II Ch 12:1; 1?:9; 31:3,^5 34:14), "the
Torah" (II Ch 15:3; 33:8; 35:26), "the Torah and the commandments"
(II Ch 14:4; 19:10; 31:21), "the Torah of Moses" (II Ch 6:16), "the
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Torah in the book of Moses" (II Ch 25:^), and "the words of Torah"
(II Ch 3^:19). Ike forms that stand close to each other throughout
Chronicler's work are "Torah of Moses" (Ezr 3:2; 7:6; II Ch 23:18;
25:^; 30:16) and "Torah of Yahweh/God" (Ezr 7:10; Neh 8:8; 10:29; I
Ch 16:40; 22:12; II Ch 12:1; 17:9; 31:1^; 35:26). It is notic^ble
that the Chronicler often added an allusion to the Deuteronomic copy
of the Torah (of. II Ch 6:16 with I Kg 8:25; II Ch 23:18 with II Kg
11:18c; II Ch 35:26 with II Kg 23:26). Also interesting is the ad¬
ditional use of the expression "Torah of Moses",although the status
of Moses in his historical presentation is not generally outstanding
compared to Aaron. That upon which the Deuteronomistic author based
his attribution of the Torah to Moses was evidently already accepted
/ ^1 O -7 \
as having timeless value. The Chronicler might well have had
the completed Pentateuch before him. Like Deuteronomy and the Deu¬
teronomistic author, the Chronicler also considered the Torah as a
unity (I Ch 22:12; II Ch 12:1; 1^:3; 15:3; 35:26). The variety of
different formulas and many superficial references (I Ch 16:^0; II
C18^0
Ch 23:1f; 31:3; Ezr 3:2; etc) ' implies that the Chronicler had a
tendency to unite the timeless Torah in a single command, which was
/ si O %
brought into a partnership with the casuistic law of "P".
182. W.A.L. Elmslie, The Book of Chronicles, (CB), p. 273-
183. M. Noth, tfberlieferungsgeschichtliche Studien, 19^3, PP- l63f.
and also p. 175, n. 2.
184. G.von Rad, Old Testament Theology I, 1962, p. 352.
185. In the later stage of the OT, Torah became the designation for
national law, the kingly regulation, similar to the old Persian
stemmed loan word JIT (21 times). The word which belongs to
the reign of national administration took the place of Torah
in the title "the scribe of the Torah of God of Heaven" (Aram.
Ezr 7:12,21; cf. v.1^,25,26; "laws of your God") for Ezra v/as
an expert on Jewish religious affairs within the Persian domi¬
nation; cf. W. Rudolf, Ezra und Nehemiah, (HAT 20), 1930, pp.
68 and 85.
153
The Torah acquired an ever increasing independent importance and
a primary significance for the nation's relationship to God. An
important stage in the development of the Torah is the Deuteronomistic
and the Chronistic writings of history. Their revisions of the earl¬
ier historical material in Judges for example, has a pattern: the
nation's sin, the nation's penitence and appeal to God, God's help
through a deliverer, and the nation sins anew (Judg 2:11ff). This
presentation of history brings home to the people that their existence
is bound up with the keeping of the law. The historical writings
reveal the mounting importance of the Torah. It was made the basis
of community life.^^^ The meaning and purpose of Ezra's effort
(Ezr 9) is that Israel becomes a religious community gatherd around
the Torah. To keep the Torah becomes the distinctive mark of mem¬
bership in God's people. Until this time the priest was the promi¬
nent figure in the life of the Israelite community, but henceforth
a new profession emerges to give religious guidance to the people
(Ezr 7:10). The study of the Torah becomes an independent task
( *1 8^ )
which can be completely detached from the priestly office. Now,
after the return, the predominant concern was how to carry out God's
will. The emphasis is directed more and more to words for fulfil¬
ling the Torah.
186. E. WUrthwein, Per jam ha'arez im AT, 193&, P« 66.
187. W. Eichrodt, Old Testament Theology I, tr. J.A. Baker, 1961,
pp. A-OOf; II Ch 15:3 perhaps indicates a distinction in this
sense between Torah and priest's teaching.
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TORAH IN THE HELLENISTIC PERIOD
1. Torah in Apocalyptic :
In the post-exilic period Judaism as a whole tended to put its
emphasis on the Torah as the high point of the revelation given by
Moses. Torah is a God-given treasure and everything must be seen
in its light. The Jews regarded it as "eternal" (I Enoch 99:2; of.
(188)5:4; 99'. 1^) • II Esdras presupposes that the whole Torah was lost.
(1 8Q 1
Ezra asked God to send the Holy Spirit that he may write Torah.
Ezra's prayer was granted and for 40 days he dictated solidly to five
fast writers and produced 94 books, 24 of which he was commanded to
(190)
publish. There are 70 other books sometimes said to represent
the oral law, but this seems unlikely as Ezra was told to keep them
secret (cf. v.6,26). The phrase "in order to give them to the wise
among your people" (v.46) seems to refer to the apocalyptic books,
which were not for the ordinary man but for "the wise". Seen in
this way apocalyptic and the law are in no contradiction. According
to Dietrich RMssler:
The significance of the Torah in apocalyptic is that it ^
preserves a place for^individual in the people of God, (At /
by which he remains a member ^chosen community and is led 61^1
toward salvation with the rest. (191) f l\
188. "...thy law has been burned and no one knows the things v/hich
have been done or will be done by Thee"; II Esd 14:21.
189. "Things which were written in thy Torah, that men may find the
path". (14:22).
190. C.H. Box comments that the number 24 is the ordinary reckoning
of the OT books (5:8:11). In Talmud and Midrash the OT is
regularly termed "the 24 holy Scriptures"; G.H. Box, The Aro-
crypha and Pseudeuigrapha of the OT, R.H. Charles ed., II,
1963, p. 624.
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The lav/ fits very naturally into the apocalyptic scheme.
The theocratic (later the Rabbinic) group of Judaism had made
the study of the Torah of primary importance regarding it as the
one authoritative deposit of revelation and an unchanging static de¬
posit of truth, elevating it to the supreme place in their v/ay of
life. The apocalyptic group, in contrast, had kept the freshness
of revelation without minimizing the place of the Torah, stressing
the revelation of vision. The rabbis were essentially backv/ard
(19-
looking while the apocalyptist looked forward, seeking revelation.
The rabbis could not come to terms with apocalyptic view of life.
The apocalyptic writings were, therefore, preserved for the most
part not by Judaism but by Christianity. Apocalyptic remains for
the most part Jewish, but it was produced by a segment of Judaism
with an outlook uncongenial to Rabbinism. With the eventual triumph
of Pharisaism the writings of other schools of thought ceased to be
copied. Charles notes:
The Torah which claimed to be the highest and final word
from God could tolerate no fresh message from God. When
men were moved by the Spirit of God to make known their
visions relating to the past, present, and future, and to
proclaim the higher ethical truth, they could not do so
openly, but were forced to resort to pseudonymous publica¬
tion. (193)
There is nothing in the Torah itself that precludes fresh revelation.
The apocalyptic honoured the Torah. But, the Rabbinic understanding
of Torah was an intolerant one. They could find no room for the
191. Cited by G. Ebeling, "Existence between God and God; a Con¬
tribution to the question of the Existence of God", tr. J.P.
Carse, JThCh 5 (1968), p. 50, n. 5*
192. L. Morris, Apocalyptic, London, 1973, pp. 69-70.
193* R.H. Charles, The Apocrypha and Pseudepigrapha of the OT,
I, 1913, 1963, P. 163.
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claim of apocalyptic. They were too rigid in their understanding
of the meaning of the Torah.
Why? Because in apocalyptic the Torah lost the sense of a con¬
crete code of conduct. To receive the instruction of Torah it had
become as a sign of election: "righteousness according to the Torah"
meant remaining in the elected state. The nationalistic interpre¬
tation of Torah by Judaism overlooked the universalistic and indivi-
dualistic intent of Torah. The apocalyptic interest^in specific
ethical definition of the contents of the Torah and did not partici¬
pate in the intra-Jewish discussions about the concrete expressions
(19*0
of the Torah. In view of the end of this age, such discussions
were without significance. According to the apocalyptic view the
time for intensive discussion of what the Torah required in detail
at any given time was past; the one who now joins himself to the com¬
munity of the believers in apocalyptic is obedient to the Torah.
The Torah is concretely fulfilled only within the divine plan for
(195)
history. The Torah in fact constitutes the apocalyptic faith.
The elect turn away from present history in general toward the goal
of apocalyptic hope. That is, instead of understanding the present
in terms of past history, they shape their present to the divine plan
of history. The loss of history, an absence of any political program
or proclamation related to the society suggests that this apocalyptic
group in fact did not participate in the HasmonJ.ank's^ struggle for
political struggle.
In Daniel the successful war of the Maccabeans is slightingly
19^. W. Schmithals, "Apocalyptic Movement", in: Introduction and
Interpretation, tr. J.S. Steely, New York: A.bingdon Press,
1975, p. *f7.
195- Ibid., p. *+7.
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called "a small help" for the pious, hardly worthy of mention in com¬
parison with the turn of the age that is expected from God (Dan 11:
34). The apocalyptic groups led an existence separated from the
public religion. In it literature there is a total lack of concrete,
specific paraenesis. The Torah remains in force and the pious ob¬
serve the Torah, but nowhere is the content of the Torah precisely
defined.
The Torah provides information about God's action in history, in¬
cluding his eschatological action and activity in the present end of
history. In this sense Torah and wisdom constantly stand side by
side (TV Esd 5=8). The Torah means revelation in a general histori¬
cal sense, but has no current ethical relevance. It only functions
to provide the basis for judging in the final judgement (IV Esd 5:4).
The radical pessimism with respect to reality is a resignation with
respect to its own ability to alter the course of the world. Never¬
theless the apocalyptist does not fall victim to pessimism to become
a nihilist, but he possesses a hope which is not less radical in its
character than his pessimism. The combination of the uncondition¬
ally negative and absolutely positive aspects is made possible by the
dualistic doctrine of the two ages.^^^^ The pessimism is oriented
to this world and man, which can only increase the measure of evil.
The optimism is oriented to the coming aeon and God, who alone is
able to check the misery of the present course of the world.
2. Torah in Ben Sira
Ben Sira uses the term Torah 23 times, 6 each with "wisdom" (19:
20; 21:11; 33:2?; 34:8; 39:1; 44:4) and with "covenant" (24:23; 39:
8; 42:2; 44:20; 45:5), 4 with "commandments" (32:24; 35:1; 45:5,7)
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and 3 with "the fear of Yahweh" (19:20,24; 21:11; 42:2?). This re-
yyv
fleets Ben Sira's actual accomodation of the four most important as¬
pects of Jewish thought in his days; i.e. wisdom, the commandments,
the covenant, and the fear of Yahweh.
The Torah is called the "law of Yahweh's covenant" (39:7; 44:20c),
"the covenant book of God the Most High" (24:23a) or "the lav/ of the
Most High" (23:23; 30:1; 41:8; 44:20). It is ascribed to Moses (24:
23b), as what Moses "enacted" (24:23) or "enlightened" (45:17b), and
is said to be "the heritage of the assembly of Jacob" (24:23c), who
is responsible to give it to the heathen (4:1), which may imply its
origin in northern Israel. It is understood as the national law
("the nation's law", 44:4b), and is said to have been breached by the
assembly and people (41:18).
The Torah was described as that which brings "life" and "know¬
ledge" (45:5c), and to keep it is described as being better than many
offerings (35:1), as the sign of a man's fear of God (19:20), as the
sign of his control of thought (21:11) or as the sign of his wisdom
(33:2). On the other hand, the transgression of it is the sign of
unfaithfulness (23:23; 41:8), which brings shame (41:18) and inflicts
an incurable wound (21:3). Sir 39:1-3 provides also an important
clue to the supposed content of the Torah: to study the Torah is
said to be "investigating all the wisdom of the past", "studying the
prophecies", "preserving the words of famous men", "penetrating the
parables and the hidden meaning of proverbs and riddles". We could
safely assume that the content of the Torah consisted of the wisdom
of the past, prophecy, words of famous men, parables, riddles, and
proverbs.
196. W. Schmithals, "Apocalyptic Movement", 1975? p. 49.
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The unique "praise of the fathers" (44:1-49:16) celebrates the
great figures of biblical history. Ben Sira's retrospect of past
history is a very different phenomenon from other wisdom literature,
which totally ignored it in favour of its international character.
Ben Sira looks on history, not as the disclosure of God's hidden teach¬
ing nor as the tension between promise and fulfilment, but as the suc¬
cession of great man who are worthy to be praised. The praise of
great men in the history of Israel is not to be regarded as a process
of secularization of history. The whole hymn is in praise of what
God has made out of men who were inspired by God to great political
(19?)
and spiritual performance. The Torah was the instruction drawn
from the experience of father or teacher, and an educational form of
wisdom. When the national history was drawn for the instruction of
national life, the history was to be understood as the experience of
a people rather than of an individual, and in Ben Sira history was
taken as the arena of the Torah, as instruction, and as wisdom.
Ben Sira recommends that one keep the commandments if one longs for
wisdom (1:26). If one masters the Torah wisdom will be his (15:1).
This is exactly what 39:1 expresses: he who studies the Torah is in¬
vestigating all the wisdom of the past, which means that the Torah
is either the accumulation of wisdom out of individual experience in
the past or national instruction drawn from history. The Torah is
seen as the source of wisdom: "out of their fund they gave instruction"
(44:4).
Ben Sira had not acquired his knowledge of traditional wisdom
through the Torah, and Ben Sira himself changed much of the traditio-
197. G.von Rad, "Die Weisheit des Jesus Sirach", EvTh 29 (19^9),
p. 127.
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rial materials: his image of leaders and his knowledge of God are
/1QON
markedly different from that of the earlier wisdom teaching.
The identification of wisdom with the Torah contains two basic
implications which distinguish Ben Sira from other OT wisdom writers,
and at the same time establishes his affinity with later rabbis.
Firstly, it makes the study, interpretation, and exposition of the
Scriptures, and the preservation of tradition the essential learning.
Secondly, it takes seriously the major features of Hebrew religious
faith and life as they are presented in the Scriptures.
This is linked to the assertion that wisdom is the Torah (23:33)»
a major departure from Proverbs, even though the implications of this
identification have not permeated the author's treatment of the old
tradition of practical wisdom, which still governs his thinking.
Labour and leisure for study are especially neccessary for one to be¬
come adept at wisdom (l*+:20; 23:16-18; 38:2*+; 39:1—12; 50:27-29; 2*+:
3*0 . The idea of wisdom sending envoys or prophetic messengers is
foreign to the conception of wisdom in Ben Sira.
Ben Sira warns against the arrogant assumption that men can know
more than God reveals to them, and he counsels them to limit their
attention to the law (3:22-2*+; cf. Dt 29:29; Ps 131:1; Jer *+5:5).
Torah is more than man can understand fully (3:13b), because it is
hidden (3:22b).
All wisdom is the fear of Yahweh and the fulfilment of the Torah
for Ben Sira (19:20). The Hebrew text of Sira uses the familier
saying 1 g> 7T2.2 '113 ("turn to me, ye fools and
1,0^
tarry in the house of study", 51:^3)» firstly, the one who^fear of
198. G.von Pad, "Die Weisheit des Jesus Sirach", p. 130.
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Yahweh will keep himself to the Torah. Here we can see the overall
difference between earlier wisdom and Ben Sira. To Ben Sira, Torah,
(19Q)
as written scripture, plays a great role. ' In the earlier wis¬
dom teaching this aspect is lacking. Does Ben Sira shift the essence
of the fear of Yahweh? Fichtner claims that in Ben Sira the norm of
behaviour no longer comes from the admonition of the teacher or from
the treasure of experience, but from the Torah, the written scripture,
and the tie between legalism and wisdom began to be established.^^''
Von Rad opposes this idea by observing that the teaching material
which Ben Sira refers to did not originate from the Torah. but wholly
from the wisdom teaching. ^^ Torah does play a noticeable role
in the thought of Ben Sira. The old v/isdom understood the "fear of
Yahweh" in terms of obedience to God's will and not to the details of
ancient cultic and covenant legal code. The search for the v/ill of
God in the written Torah was made by Ben Sira as a new concept of
God-fearing to fit his own time. Ben Sira saw the relationship of
wisdom and God-fearing, and wisdom with Torah (1:16; 19:20; 21:11;
23:27). Torah fixes and interprets the concept of the fear of Yah¬
weh. By including Torah Ben Sira has done nothing momentous. Ben
Sira in no way eliminates a specific exercise of the traditional wis¬
dom circle by Torah. His problem was not to look for something
other than the old traditional wisdom teaching, but rather to make
it more clear, not to submerge wisdom in the shadow of the great po-
199. 1:26; 6:37; 10:19; 15:1,15; 19:17,20,34; 21:11; 24:23; 28:7;
29:1,11; 31:8/34:8/; 32/35/:1,2,7; 35/52/:15,17,23f; 37:12; 39:
8; 41:8; 42:2.
200. Cf. J. Fichtner, Die altorientalische Weisheit in ihrer israel-
itische-jUdische Ausurhgung, 1953, p. 97; he speaks of one
"nomistischen Weisheit".
201. G.von Had, "Die Weisheit des Jesus Sirach", p. 117.
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wer of Torah, but to correlate these two by interpreting Torah with¬
in the horizon of the understanding of wisdom. The question, accor¬
ding to von Rad, is not where did the Torah come from, but to what
extent the Torah is the source of wisdom, because the Torah is able
(202)
to help man to wisdom. In the heart of Sira's teaching the
speaker is not the Torah but wisdom, which dwells in the Torah. The
high point in Ben Sira's presentation of Torah is ch. 2k, where the
Torah is identified with wisdom. ■ In w.1-22 wisdom is described in
personal terms reminiscent of Prov 8:22-9:12, by which Ben Sira has
clearly been influenced. Wisdom was present before and at creation
and pervades the whole created order (w. 1-7); but her special abode
is in Israel, and in particular in Zion (vv. 8-12). This last as¬
sertion leads up to the identification of wisdom with "the book of
the covenant of the Most High God, "the Torah which Moses commanded
us for an inheritance unto the assemblies of Jacob" (v. 23). Thus,
in this passage, on the one hand, wisdom is unmistakably established
within the national tradition of Israel's religion, and, on the other,
the Torah, being identified with wisdom shares the special divine
character of wisdom, and like her is held to have existed before
creation.
202. G.von Pad, "Die Weisheit des Jesus Sirach", p. 117.
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CHAPTER THREE
TORAH IN THE WISDOM PSALMS
1. The Problem of Classification
That there is some difficulty in identifying Y/isdom Psalms is
evident from the wide divergence of opinion on the subject. The
following table gives some indication of the extent of that divergence.
1 13 19 32 34 37 49 73 78 91 105 106 111 112 119 127 128 133 139
37 49 73 112 128 Gunkel
34 37 49 78 105 106 112 127 Mowinckel
37 49 73 91 111 112 128 133 Anderson^
34 37 73 78 112 119 127 128 133 (4)Kraus
37 49 73 112 127 128 133
(5)
Weiser
37 49 73 78 91 128 133 Eissfeldt
32 34 49 112 128 Murphy
34 37 49 73 111 112 119 127 128 139 Von Rad^^
37 49 73 91 112 127 128 133 (9)Jensen
32 34 37 49 112 127 128 133 v * <1°)Kuntz
1. H. Gunkel-J. Begrich, Einleitung in die Psalmen, Gdttingen,
1933, PP. 386-397. " ~ ""
2. S. Mowinckel, "Psalms and Wisdom", (SVT 3)1 1955, pp. 205-224;
idem, "Traditionalism and Personality in the Psalms", HUCA 23
71950-51), P. 9.
3. G.W. Anderson, A Critical Introduction to the OT, London, 1959,
1964k p. 176, where he did not specifically list them, but in
his seminar on the wisdom psalms.
4. H.J. Kraus, Psalmen I, (BK 15/1), 1960, p. lv.
5. A. Y/eiser, Psalms, (OTL), 1962, pp. 88-89.
6. 0. Eissfeldt, The Old Testament: an Introduction, 1965,
7. R.E. Murphy, "A Consideration of the Classification 'Wisdom
Psalms'" (SVT 9), 1963, pp. 156-167.
8. G.von Rad, Wisdom in Israel, 1972, pp. 49, n. 38.
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I. Engnell flatly states that "the truth of the matter is that
the book of Psalms does not contain any wisdom psalms at all", re-
(11)
jecting the classification of Murphy, whose studies have convinced
him that some psalms may be so classified.^^ The problem is, can
v/e think of the Gattung of wisdom psalm as a specific form-critical
category. Gunkel gave some attention to the existence within the
Psalter of what he referred to as Weisheitsdichtung which he discovered
possessed form-critical and thematic characteristics common to OT sapi¬
ential writings, as well as to the wisdom literature of the ancient
Near East. Gunkel apparently regarded Ps 1, 37, ^9, 73, 112, 127,
128, and 133 as products of the sages and several others as influenced
to some degree by wisdom. In terms of methodology, Gunkel was one
of the earliest psalmodic scholars to utilize the presence of sapi-
(13)
ential language and the existence of wisdom themes.
9. H.L. Jansen, Die spMt.jUdische Psalmendichtung: ihr Entstehungs-
kreis und ihr Sitz im Leben,(Oslo:I Kommisjon Hos Jacob
D Dybwab, 1937; cited by L.G. Perdue, Wisdom and Cult, 1977, p.
325, n. 5.
10. K. Kuntz, "The Canonical Wisdom Psalms of Ancient Israel:
Their Rhetorical, Thematic, and Formal Elements", (FS. J. Mui-
lenburg), Pittsburgh Theological Monograph Series 1, Pickwick
Press, 197^, pp. 186-222; idem, "The Retributive Motif in
Psalmic Wisdom", ZAW 89 (197777 pp. 229-233-
11. R.E. Murphy, "A Consideration of the Classification 'Wisdom
Psalms'", (SVT 9), 1963, pp. 156-167.
12. I. Engnell, "The Book of Psalms", in: A Rigid Scrutiny: Cri¬
tical Essay on the OT, tr. J. Willis, 1970, pp. 99f; Engnell's
rejection of this genre rests upon his rather rigid cultic in¬
terpretation of the Psalter and his questionable belief that
the wise had nothing to do with the cult.
13. H. Gunkel - J. Begrich, Einleitung in die Psalmen, pp. 386-397;
J. Fichtner who also briefly examined the wisdom psalms 'wrote
"Die Weisheitspsalmen sind nach einem an der Uberigen bibl. Chok-
maliteraturgebildeten inhaltlichen und formalem Masstab aus dem
Psalter auszusondern. An Hand dieses Masstabes kann mann einige
Psalmen bzw. Psalmenteile als 'Proverbien-Psalmen' (3^:12-23;
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Mowinckel approached the problems of the Psalms from the point
of view of cult, and the so-called wisdom psalms posed a problem for
him, since their non-cultic character had to be explained, On the
basis of the presence of sapiential forms ("saying", "proverb", "ex¬
hortation") and wisdom themes (theodicy, retribution, the contrast
between the righteous and the unrighteous) Mowinckel considered them
as "a learned psalmography", which had for its' purpose praise, thanks¬
giving, and teaching. They are characterised by a dissolution of
style and mixture of motifs. Mowinckel postulates that the person
who brought a thank-offering would recite his private thanksgiving
psalms in the circle of relatives and friends at the thanksgiving
(1*0
feasts. From Ben Sira we may infer such a recital before the
students of wisdom in the circle gathered around the teacher, who
taught young people the art of praising the Lord in inspired songs
of wisdom. The poem is designed to express his religious experi¬
ence by bearing witness to them and to admonish them to walk in the
• (15)
right way.
An extensive analysis of wisdom psalms has been made by H.L. Jan-
sen who examined sapiential psalms not only in the Psalter but also
in a rather broad expanse of later inter-testamental literature, in¬
cluding the Psalms of Solomon, the prayer of Manasseh, Ben Sira, the
Wisdom of Solomon, Daniel, Baruch I and II, and III Maccabees, Esther,
Judith, and Tobit. Jansen concluded that the wise were responsible
37; 112; 128, Mhnlich 127 und 133, einige als "Hiob-Psalmen"
(49; 73) bezeichnen." J. Fichtner, Die altorientalische
Weisheit in ihrer israelitisch-.jhdischen Ausnrhgung, (BZAW 62),
p. 9-
14. S. Mowinckel, "Psalms and Wisdom", (SVT 3), pp. 210-3; also
see his article, "Traditionalism and Personality in the Psalms"
HTJCA 23 (1950-51), PP. 2ff.
15. idem, "Psalms and Wisdom", pp. 212f.
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for the creation of the late Jewish psalms in inter-testamental lite¬
rature. Thus their form and content were transformed by the sapien¬
tial writers who gave the originally cultic genres sapiential charac¬
ter and wrote them not primarily for usage in the temple cult, but
rather as instructional material for sages within the circles of the
(16)
wise: the school, temple, and synagogue.
More recently, G. von Rad has investigated a sapiential corpus
of Psalms, which like Mowinckel, he based once more upon the presence
of sapiential forms and themes within this body of Psalms. However,
von Rad believed that such a classification lacked the identifiable
structure of other major psalmodic genres, so that one could speak
of a "classification" only in very general terms. Furthermore, von
Rad argued that this corpus provides evidence of the appropriation
of the structure, language, and themes of the other major genres which
(17)
were recast by the sages into sapiential prayers. '
R. Murphy, having recognized the diversity of scholarly opinion
concerning this sapiential Gattung, set forth distinctive form-criti¬
cal and thematic criteria for the identification of wisdom psalms.
The stylistic and linguistic forms which Murphy regarded as typical!,
sapiential and which were present in number of psalms included: 1)
-formula, 2) numerical saying, 3) "better" saying, ^f) an ad¬
dress of teacher to a "son", 5) alphabetical structure, 6) simple
comparison (simile), 7) admonition. The sapiential themes which
were presented in a number of psalms included: 1) the contrast be¬
tween the righteous and the wicked, 2) the problem of retribution,
3) practical advice for proper conduct, 4) the fear of Yahweh with
16. H.L. Jansen, Die spStjlldische Psalmendichtung: ihr Entstehungs-
kreis und ihr'Sitz im Leben', Oslo, 1937.
17- G.von Rad, Wisdom in Israel, 1972, pp. *f8ff.
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or without veneration of Torah.^^
K. Kuntz has contributed a detailed analysis of wisdom psalms,
a study distinguished not only by a thorough summary of past wisdom
psalm research, but also by an explicit delineation of methodologi-
(19)
cal criteria and their application to possible wisdom psalms.
These criteria include language (rhetorical/form-critical elements
and vocabulary) and theme. With regard to rhetorical/form-critical
elements, Kuntz articulates seven which he considers to be primarily,
though not exclusively sapiential: 1) the "better saying, 2) the
numerical saying, 3) the rhetorical question, 4) the simile, 5)
the admonitory address to "son", 6) the admonition, 7) '
formula. While Kuntz follows the sapiential vocabulary tabulation
of Scott ^"^and considers this useful as a criterion for any compre¬
hensive effort to identify wisdom psalms, he nevertheless notes that
this should not be "the truly telling element in our attempt to anser
the question, "which are the wisdom psalms?" He then moves into the
arena of wisdom themes and primarily concentrates on the following
four: 1) the fear of Yahweh and veneration of the Torah, 2) the
contrasting life styles of the righteous and the wicked, 3) the
reality and inevitability of retribution, 4) miscellaneous counsels
(21)
on everyday conduct. Kuntz concludes his incisive investigation
by briefly considering two different areas: the delineation of lite¬
rary structures of wisdom psalms and the possible life-situation in
which they arose. Relative to the first consideration, Kuntz places
the wisdom psalms within three subcategories which are based on lite¬
rary structures: 1) sentence wisdom psalms (127, 128, 133), 2) ac-
18. R.E. Murphy, "A Consideration of the Classification 'Wisdom
Psalms'", (SVT 9), 1963, pp. 159-160; He ends his essay by
concluding: "We may conclude that it is feasible to speak of
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rostic wisdom psalms (34, 37, 112), 3) and integrative wisdom psalms
(1, 32, 49). Finally, the possible sociological contexts for the
psalms are briefly mentioned, and he suggests possible cultic (temple
and synagogue) and non-cultic (home, street, city gate, and court)
life situations, though he concludes that this matter continues to
defy specific precision.
2. The Life Situation
The life situations for the wisdom literature in general are varied
and most difficult to assess. Ch.B. Kayatz has argued for several
(22)
different life situations, including the tribe or family, the
(23) (24)
court, and the school. Most wisdom scholars would seek their
origins in the context of a wisdom school. Though the existence of
wisdom schools remains obscured by the lack of explicit evidence, at
least with respect to Israelite wisdom literature, the abundance of
evidence in the ancient Near East proves beyond question the existence
of schools in Egypt and Mesopotamia, and schools of a similar nature
(25)
must have existed in ancient Israel as well.
Thus, von Rad, Mowinckel, and Jansen have argued that the wisdom
(continued) wisdom psalms as a literary form parallel to other
psalm types. They merit separate classification... Other types
of psalms incorporate v/isdom elements but remain formally hymns,
or thanksgivings, etc."; idem, op. cit., p. 167.
19. K. Kuntz, "The Canonical Wisdom Psalms of Ancient Israel: Their
Rhetorical, Thematic, and Form Elements", in: Essays in FS. J.
Muilenburg, (Pittsburg Theological Monograph Series 1), 1974,
pp. 186-222.
20. R.B.Y. Scott, The Way of V/isdom, (New York: The McMillan Co.,
1971), p. 121.
21. J.K. Kuntz, "The Retribution Motif in Psalmic V/isdom", ZAW 89
(1977), pp. 223-233.
22. E. Gerstenberger, Wesen und Herkunft des Apodiktischen Rechts,
(WMANT 20), 1965, pp. 110f.
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psalms were produced in schools in which the wise sought to instruct
their students in different genres of literature, including cultic
forms. This occurred in the late post-exilic period when scribes,
who were connected with the cult and who were the final collectors
of the Psalter, included some of the poetic writings of their prede¬
cessors. Consequently, when the wise, who originally were attached
to the court in pre-exilic times, became scribes of Torah and found
their locus in the post-exilic temple and temple cult, we find them
(2.6)
writing wisdom psalms (cf. Ben Sira).
But, the creation of wisdom psalms is not simply limited to the
post-exilic period, most probably some were written in the pre-exilic
period, for it is apparent that similar writings had existed for cen¬
turies in the v/isdom traditions of the ancient Near East, and it v/ould
seem that to deny the Israelite wise the ability or interest to write
(27)
wisdom psalms m the pre-exilic period is without cogency.
The assumption that those wisdom psalms are not cultic and there¬
fore to be sought in wisdom schools is questioned by Murphy, who ob¬
jects the basic reason of Mowinckel's ruling out them from cultic use
23. W. Richter, Recht und Ethos; Versuch einer Ortung des weisheit-
lichen Mahnsrruches, (SANT 15), 1966.
2k. H.J. Hermisson, Studien zur israelitischen Spruchweisheit, (WM
ANT 28), 1968, pp. 96f; cf. C.B. Kayatz, Einfllhrung in die
alttestamentliche Weisheit, (Biblische Studien 55),1966, pp.9f.
25. The use and technique of various musical instruments (Ibid.,
p. 100. In the legendary narratives concerning Solomon, the
wise king, is credited with writing among other wisdom forms
1,005 "songs", a point supporting the argument that the wise
composed didactic songs.
26. S. Mowinckel suggests that such psalms were included in the
Psalter due to their possible production as votive stelae writ¬
ten by the sages and then offered by them in the temple; S.
Mowinckel, "Psalms and Wisdom", (SVT 3), 19555 pp. 2l6f.
27. Perdue argues that on the basis of language and themes at least
the following show every tendency of being pre-exilic, 19A, 3k,
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and cultic setting. Their relationship to the testimony of the
thanksgiving psalms can also be a good argument in favour of their
cultic use. Murphy claims that as the testimony took on more and
more a didactic character, the role of wisdom within the cultus would
have been secured. The late post-exilic dating for the production
of the wisdom psalms by some scholars is based on the questionable
assumption that the pre-exilic wise were secularists and became reli-
(29)
gious pietists only in the late post-exilic times.
The primary question which should concern us, however, is whether
the sages intended some of their poetry to be v/isdom psalms written
for usage in the cult or whether they were merely academic exercises
and instructional literature intended for the teaching of sages and
school-boys. Unfortunately, well-defined criteria for the determi¬
nation of wisdom]/ psalms are all too inaccessible^^ and the category
of wisdom psalms seems, in fact, to be difficult to delimit.
A sharp distinction betv/een the different classes (priests, pro¬
phets, scribes, wisemen) is impossible becauseftheir fluctual social
(31)
function. But, on the whole, the Levitical temple singers gra¬
dually became interpreters of the Torah and the scribes were wise men
as well as belonging to the temple personnel (Neh 13*13; Jer 36:5f5
10f). Wise men were those who produced wisdom ,poetry: maxim and ex¬
hortation in its form, moralistic and didactic in its content, prac¬
tical wisdom of life in its aim. Though it has a utilitarian charac-
(continued) 49, and 73; L.G. Perdue, V/isdom and Cult, (SBL
diss. ser. 30), 1977, p. 327, n. 17.
28. R.E. Murphy, "A Consideration of the Classification 'Wisdom
Psalms"/ (SVT 9), 1963, p. 161.
29. For example, R.B.Y. Scott, The Way of V/isdom, 1971, pp. 190f.
30. G.von Rad, Wisdom in Israel, 1972, p. 48.
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ter, it always has a religious basis.
How was such a poetry included in the collection of cultic psalms?
There is no easy solution to such a difficult question. Two possi¬
bilities lie before us. One is that they were composed for the in¬
struction of students in the techniques of artistic, literary compo¬
sition, as well as for the indoctrination of sapiential ideas, in
most instances of pious devotion to God. The appearance of wisdom
poetry in the Psalter was then due to the activity of scribal redac¬
tors. The second possibility is that these wisdom psalms were the
contributions of the wise to the creation of liturgical literature,
(32)
intended to be used in the temple worship.
Mowinckel maintained that the learned scribes were closely con¬
nected to the temple staffs (singer and temple prophets), they were
guardians of the spiritual and literary traditions of the temple, and
were the last collectors of the psalms. It is possible that the
wisdom psalms were written by temple scribes or sages functioning in
the temple school who possessed training in the wisdom traditions,
mastery of sapiential language, arid instruction in sagacious ideology.
Both possibilities are valid, for some of these poems were used
to teach literature and ideology to pupils (see Ps 1, 37, ^9, 112,
31. S. Mowinckel, Psalmenstudien III, Kultprophetie und propheti-
sche Psalmen; A.P. Johnson, The Cultic Prophet in Ancient
Israel, Cardiff, 1962; A. Haldar, Associations of Cultpro-
phets among the Ancient Semites, Uppsala, 19^5; cf. S. Mowin-
ckel, "Psalms and Wisdom", (SVT 3), 1955, P- 206.
32. Of course, our lack of detailed knowledge of the Hebrew cultic
services keeps us from making any more than a tentative sugges¬
tion, but it is possible that during the liturgy a place was
given to the recitation of didactic poetry, intended to in¬
struct the cultic assembly. If this were the case, then the
didactic poems could have had a cultic function as well; L.
G. Perdue, Wisdom and Cult, 1977, pp. 327f, and n. 19.
33- S. Mowinckel, "Psalms and Wisdom", (SVT 3), 1955, PP- 2l6f.
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and 127). Other poems (32, 3^, 73)1 while not intended for use in
the cult, do reflect over cultic rituals and dogmas. Still others
were intended to be used in the cult (Ps 12A, 19B, 119). While a
precise distinction between non-cultic wisdom psalms and cultic wis¬
dom psalms is a difficult one to make, the presence of cultic terms
and references (e.g. the cultic shouting of joy, the imperatives to
the cultic assembly to praise God, the references to a choir and cul¬
tic ritual, and the close similarity of the poem to one of the typi¬
cal cultic genres: the hymn, lament, or thanksgiving) within a poem
that appears to have been the product of the sages, allows us to con¬
sider it a legitimate wisdom psalm.
3. The Wisdom Psalms (non-Torah)
The following discussion of the v/isdom Psalms fall into two part
First, those psalms which have wisdom terminology and v/isdom themes,
but which cannot be classed as To rah psalms. These are dealt v/ith
summarily in order to establish their character as wisdom psalm, but
without detailed examination of problems of interpretation. Second,
those psalms v/hich refer to Torah or to the Torah. These are sub¬
jected to fuller discussion.
1) Psalm 32 : Ps 32 is generally classified as a thanksgiving
psalm, marked by didactic influence: such as, 1 -formula (1-2,
8-11), sapiential theme of offering instruction and counsel (8), ad¬
monition (9), saying (10), and invitation (11). To the question
which is the predominant element or the determining spirit, the above
wisdom elements (1-2, 8-11) are a framework for thanksgiving testi
mony (3-7). However, the psalm as a v/hole is not addressed to Yah-
weh, merely the testimony. Murphy thinks that it deserves to be
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(3*0
classified as a wisdom psalm. The v;isdom forms are the instruc¬
tion (8-10) and two 1 D -sayings (1-2). The wisdom vocabulary
includes; j-3, ^ W, ,1V,
yUO i ^, 3.i> , and The wisdom themes are the dichotomy
drawn between the wicked (yil>*l) and the righteous ( Js , 11 "D l*T ,
), just retribution dispensed by the divine judge (10), and the
interpretation of suffering as caused by sin.
2) Psalm 3*4- : Scholarly opinion has been divided with respect
to the genre to which this psalm belongs. M. Dahood^^and Gunkel^^
take it as an individual thanksgiving^wisdom influence in form and
content. Gunkel refers to this as a Danklied with sapiential cha¬
racteristics of the post-exilic period. H.J. Kraus agrees with this.*"
H. Schmidt takes it as the combination of an individual thanksgiving
(^8 1
and wisdom writing. But Murphy takes it as a wisdom psalm with
(39)
the characteristics of individual thanksgiving. We find the fol-
(4o)
lowing sapiential features: the 111DX -saying in v.9, positive
admonitions with or without the motive clause introduced by '5 in
v. 10, 1*+, 15, a series of proverbs in w. 16-23, a rhetorical ques-
3*+. R.E. Murphy, "A Consideration of the Classification 'Wisdom
Psalms'", p. 162.
35- M. Dahood, Psalms I, (AB), 1966, p. 205.
36. H. Gunkel - J. Begrich, Einleitung in die Psalmen, pp. 276-280.
37. H.J. Kraus, Psalmen I, (BK 15/1), 1960, 1972, p. 267.
38. H. Schmidt, Die Psalmen, (HAT 15), 193*+, P« 6*f.
39* P.E. Murphy, on. cit., pp. l66f.
*+0. £dem, "Interpretation of Old Testament Wisdom Literature",
Interpretation 23 (1969), also idem, Introduction to the Wis¬
dom Literature of the Old Testament, (Collegeville, Minnesota:
The liturgical Press, 1965), p. *+1 •
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(Vl)tion in v.13, and the acrostic framework which in this case is
(42) i |
alphabetic. Sapiential vocabulary includes the words *7,71 )> , »
7 , and jl) jl' /!', and the typical sapiential introduction
to an instruction is also present. Wis-
* •' ' • ' . T
dom themes are the typical ones of retribution, the contrast of the
wicked and the righteous, and the testing of the thesis in the arena
(43)
of personal experience (vv.5-7). Therefore, the wisdom character
is much more explicit than that of Psalm 32.
3) Psalm 37 : Verse 25 of this psalm suggests that it is the
work of an old experienced teacher. The content is the problem of
retribution and there are frequent references to the jr-jj# con¬
trast. Wisdom and the Torah are associated (30f). The instruction
is built around a repeated proverb found in certain key positions
throughout the poem. The categorization of this psalm as a wisdom
(V+)
composition is easily proven. The entire poem is an instruction
consisting of admonitions, a "better" saying (v.16), scattered didac¬
tic proverbs, and the acrostic arrangement. The wisdom language in¬
cludes the terms H , J * S) , yl ' , 2)?, PJ\ , liy1,
7 7)45 , pT-3" , and j ) Typical wisdom themes include
the central emphasis of the poem upon the principle of reward and re¬
tribution justly meted out to the righteous and the wicked, the con¬
trast of the behaviour of the righteous and the wicked, an evil time,
41. W. Baumgartner, "The Wisdom Literature", in: The OT and Modern
Study, H.H. Rowley, ed. (London: Oxford University Press, 1951)
p. 211.
42. See, H. Wiesmann, "Psalm J>b (Vulg. 33)", Biblica 16 (1935),
p. 416; Examples of the acrostic in Hebrew literature include
Pss 9,10,25,3^,111,112,119, and 145; Lam 1-4; Sir 51:13f.
43. But, the psalm also has characteristics of an individual thanks¬
giving in vv.1-11; the jussive and cohortative moods
1 rT )1 \y , the invitation to join in wor¬
ship in v.4; reference to his past distress in w. 5b-7 des¬
cription of deliverance by "heard" (y%$)) "answered" ('Id-V)
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correct speech, and the late wisdom theme of the guidance of the
pious wise by the Torah of Yahweh (v.31).
The phrase i 2 the Torah of his righteous
God is in his heart, v.31) cannot be found exactly paralleled in the
post-exilic writings (cf. Is 51:7; Jer 31:35; Ps 40:9; Job 22:22).
In Jer 31:33 the prophet, using the oldest expression for covenant
making (to cut a covenant) and opposing what was an increasingly limited
concept of the Sinai covenant, affirms that God will make a new cove¬
nant (32:38-40) inscribed in the hearts of man. Jeremiah once stated
that the sin of Judah is engraved on the tablet of the heart (Jer 17:
1), Ezekiel expressed this as "a new spirit within" (Ezk 11:19), and
Hosea as "the knowledge of God" (Hos 2:20). Is 51:1-8 provide the
same background of ideas, which describes the past revelation and fu¬
ture salvation.
Here in Ps 37:31 the knowledge of God (denoted by Torah=instruc-
tion) is a present possession of the righteous man, ensuring his secu¬
rity in spite of temporary affliction. This forms a point of con¬
tact with the Torah wisdom psalms to be considered below.
The Psalmist exhorts his audience to "roll your way unto God"
3 = "commit your way unto Yahweh' , v.5; cf.
Prov 16:3), which refers to the burden of anxiety in life concerning
the trupHmd to trust in God's action ( =
(45)"he will do all that is needed"). This was conceived in the
(continued) and "delivered" ( yS J , J/V , fl^D); and the ex¬
pression of trust.
44. The classification of this psalm as a wisdom psalm has been al¬
most unanimously accepted by the major wisdom and psalmodic
scholars.
45. A.F. Kirkpatrick, The Book of Psalms, (CB), 1902, 1910, p. 190.
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following verse (v.6) as the bringing of his vindication ( tP j>j73 )
and of the justice which he deserves ( *rj " t?). The sage develops
his arguments for the validity of the principle of reward and retri¬
bution and presents his theodicy by centring upon two temporal ideas
found within the structure of wisdom thought: the idea of the "future"
and the concept of "time".^^ The most important nuance is that
of the "future" of a man which includes every element of one's hopes
for his future: longevity, descendants, success, prosperity, well-
being, etc. The sage seizes upon this term to affirm his belief
that the wicked have no security and they will be cut off. In addi¬
tion, the sage grasps the argument of "time" to support his faith in
the principle of retribution and the justice of God. In the wisdom
tradition, there is the idea of an "evil time" in which those v/ho are
foolish and wicked will be utterly decimated (Sir 39:12f). Thus this
sage places himself squarely in the category of the pious wise who
never question the traditional dogmas of wisdom literature.
*0 Psalm 49 : The wisdom character of this psalm is indisputable.
It contains characteristic wisdom expressions, such as _7P)J0rT, J]) 3 f)
'3^, DJ1, m»n, ^'00, nyo.. It begins
with the wisdom teacher's appeal to his audience to listen to his
teaching (cf. Prov 8:1ff) and it deals in a highly individual way
with the problem of the prosperity of the wicked. Some scholars,
(if7)
notably T'.G. Perdue, regard it as a riddle poem, and emphasis has
been laid on the "life and death" situation to which riddles are said
46. L.G. Perdue, Wisdom and Cult, 1977, p. 285.
47. idem, "The Riddles of Psalm 49", JBL 93 (1974), pp. 533-542,
with references to previous literature on the Riddle".
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often to be related. The psalm does present death as the universal
lot of mankind in emphatic terms, (though this is disputed) expresses
hope in a life after death guaranteed to the righteous by God (v.16).
A discussion of this difficult problem of interpretation, however,
is not relevant to the present survey.
5) Psalm 73 ' In regard to content, this psalm is a reflection
on the problem of theodicy and has generally been recognized to be
a Joban psalm. The question of the justice of God and the related
dogma of retribution is of critical concern. The themes of lament
with inner doubts and theological questioning make it so. Therefore,
this is to be seen as a product of the wisdom circles. The sapien¬
tial vocabulary includes the terms; 'pa , T, P\DiyZi,
J\y~r , IDD~/(, zb-i f) 1 1 and . Wisdom themes
include the questioning of the justice of God, retribution, the con¬
trast of the wicked and the righteous, and the answer to the problems
of theodicy. As in 49:16, there is a possible but disputed assertion
of life after death in v.24, which it is not our present concern to
discuss.
6) Psalm 127 : This psalm appears to be a collection of Proverbs,
for it contains two "strophes" of proverbial materials; two conditio¬
nal proverbs (v.1), an admonition (v.4), a synonymous proverb (v.3),
a comparative proverb (v. 4) and "> p 121X -saying (v.5). The two sapi¬
ential themes are "labour done in vain" and "the blessing of sons".
In the first strophe the speaker tells of his past suffering which
is followed by confession of sin, forgiveness and salvation from God,
and admonition to do likewise. In the second strophe, the speaker
48. The psalm has been classified as a thanksgiving by H. Schmidt,
as a didactic psalm by Gunkel, and mixture by Kraus; H. Schmidt,
Die Psalmen, p. 140; H. Gunkel, Die Psalmen, p. 312; H.J. Kraus,
Die Psalmen, p. 504.
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announces his intent to instruct his students concerning his ovm ini¬
quity. Admonition is given in the form of prohibition in which a
metaphorical comparison is drawn between the wicked stubborn fool who
which lacks self-control and rejects the "guidance" of bridle and bit.
The comparison is made by the sage in order to convince the young stu¬
dents to adhere to his counsel. This segment of the instruction is
the typically antithetical proverb pertaining to retribution: only
the wicked suffer greatly. Perdue regards this poem as intended for
(49)
the instruction of young pupils.
4. Torah in the Wisdom Psalms
1) Psalm 78 : This is one of a group of psalms which recite the
history of God's dealings v/ith Israel and apply the lessons of Israel's
history (78, 105, 106, 135, 136). They may well have had an impor¬
tant place in ritual usage and could have been composed for use of
the major festivals. The references to the rejection of the
northern tribes and of the sanctuary at Shiloh (vv. 59f, 67) and to
the choice of Judah, the Jerusalem sanctuary, and the Davidic dynasty
(vv. 68-71) make so early a date improbable. Some features suggest
Deuteronomic influence; the glorification of Zion, the reference to
imparting to coming generations the knowledge of God's mighty acts
(w. 3-7; cf. Dt 4:9; 6:7), and the occurrence of a fair amount of
wisdom terminology (see below).
The psalm begins with a wisdom-type appeal to listeners to heed
the message which is to follow; and we may note the occurrence of the
wisdom terms and 5 (I (v.2), following the coupling of "my
49. L.G. Perdue, Wisdom and Cult, 1977, p. 303.
50. G.W. Anderson, "Psalms", in: Peake's Commentary, p. 429.
refuses to swallow his pride,
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Torah" and "the words of ray mouth" (v.1) a type of phraseology which
has been noted in our learlier discussion of wisdom. "Torah" here
refers unmistakably to the teaching which is to follow and is there¬
fore, used in a general sense. In v. 5, however, where it is paral¬
lel to and is followed by >1 , it is hard to resist the
conclusion that the reference is to a corpus of wr.itten instruction
or even legislation. Later in the psalm D "■) is parallel to
(v.10), where a similar conclusion may be drawn. The occur¬
rence of the Deuteronomic phraseology (e.g.^Ujj in v.7, rn?Jl DDlD
not only reflects Deuteronoraic influence, but that it is a poetic
counterpart to the Deuteronomistic history, with its homiletical pro¬
logues and its close connection with the twin concepts of election
and covenant and its links with at least a nucleus of written Torah.
Further, the psalm demonstrates the characteristic combination of
wisdom with the Deuteronomic tradition and indicates their living
relationship with the cult.
2) Psalm 1 : This is the most obvious example of a Torah Wisdom
(51)
psalms. Most scholars have classified it as a wisdom psalm.
(52)
It contains sapiential features: the ' )DX-formula, with parabo-
51. B. Duhm, Die Psalmen, (KHAT 14), Ttlbingen: JCB Mohr (Paul
Siebeck), 1899, P«1 ; M. Dahood, Psalms I, (AB), 1966, p.1;
H. Gunkel, Die Psalmen, (HAT 16), GOttingen, 1926, p.1;
H.J. Kraus, Die Psalmen, (BK 15), "1961 , p.2; H. Jansen,
Die spHt.jildische Psalmendichtung, Oslo, 1937, p.136; I. Eng-
nell regards this psalm as originally a royal, cultic psalm,
due to the motif of the "tree of life", I. Engnell, Studia
Orientalia Ioanni Pedersen, (Einar Munksgaara, 1953)? pp. 85-
96; Lipinski regards this as a "psalm of congratulations"
extended to pilgrims who, having been healed from illness,
are granted access to the temple area to worship God; E. Lip¬
inski, "Macarismes et psaumes de congratulation", RB 75 (1968),





lie sayings (w. 3-*+), and an antithetical proverb. ^ The sapi¬
ential terminology present in the poem includes TIJtjy , p'yEII, Dy?P/1,
B '3 \? , , J2>n, /t ' , and As regards sapiential
themes, the content is taken from the simple proverb found at the end
of the poem in v.6^^with contrast of the fate of the righteous and
the wicked, which is dealt out in terms of the just retributive system
(57)
of rewards and punishments by the Lord, the guardian of retribution.
In w. 1-2 three terms y, and 12 UJ* ) are used by the sage
52. The -formula has been extensively investigated by Waldemar
Jansen, "Israel in the OT", HTR 58 (1965), PP« 215f. He drew
the conclusion that 'TiiJrt should be translated "to be envied",
for it is an expression issuing forth from one who makes the
exclamation concerning another person who is in a more enviable
position than he. Lipinski (op. cit. p. 521f) claims that the
form originated in the language of the cult, and not that of
wisdom. This is based upon his antithesis between wisdom and
cult, and his presupposition that this psalm is entirely cultic
and contains no wisdom forms. But, Perdue says that this form
occurs 26 times out of 45 occurrences in sapiential contexts Ji/
and the majority of the remaining 19 are in contexts either in¬
fluenced by wisdom language or redacted by wisdom scribes; L.
G. Perdue, Wisdom and Cult, 1977, p. 329, n. 23.
53- Parabolic saying and parables are common in ancient Near Eastern
wisdom literature, and are most often used to illustrate gnomic
sayings, see Koh 9:13-16; 10:27; Ps 37:18,28.
54. Similar proverbs are found in Prov 3:33; 10:27; Ps 18:28.
55. For a tabulation of wisdom vocabulary, see E.B.Y. Scott, The
Way of Wisdom, p. 121.
56. L.G. Perdue, op. cit., p. 269.
57. In view of the total incidence of wisdom themes in Ps 1 —41,
that is, 31,32, 34, 37, 39, 40, 41, it is very tempting to see
here evidence that this first book (Ps 1-41) was put together
under particular influence of wisdom writers from the beginning
to end. Both Ps 1 and 41 are 77W -psalms; R.E. Murphy, "A
Consideration of the Classification 'Wisdom Psalms'", (SVT 9),
1963, p. 162.
58. In addition to the frequently occuring D'/wi, p'^un , is also
found in wisdom literature; Prov 1:3, 13:21; 23:17; and so is
Prov 1:22; 9:7,8; 15:12; 13:1; 14:6; 24:9 etc.
181
to describe metaphorically the behaviour of the righteous man who
does not associate with the wicked, and comprise the basic positions
of the human body; such as, "walking", "standing", and "sitting".
The sagacious poet also demonstrates his flair for synonyrnns by re¬
ferring to the wicked by three nouns of comparison: , nTCUl"!,
and terms found in wisdom literature to denote those kinds
of behaviour opposed to the mores and laws of the righteous society
based on the just order of the cosmos. The tree parable in v.
3 is common to the literatures of the ancient Near East, as may be
(39)
seen in Amen-em-ope IV, Jer 17:5-8; and Ezk 29:1-5* We also
find the late developing wisdom theme of meditating on the instruction
of Yahweh, the Torah. ^ Perdue takes the phrase, "but rather his
delight is in the Torah of the Lord, and in his lav; he meditates both
day and night" as an insertion by a pious scribe who wishes to empha¬
size that the one who is truly righteous finds guidance for his life
in the meditation on Torah. This is closely paralleled by Josh 1:
8 which is part of the sapientially influenced redaction of the Deu-
teronomistic history. Thus both may have been the result of the
( 61)
sapiential redaction by Torah sages.
59- Amen-em-ope describes the "silent man" as a fruitful and the
"heated man" as a defeated tree. The close parallel in Jer
17:5-8 has produced the suggestion that Ps 1 may have borrowed
the parabolic saying from Jeremiah. However, we follow Hyatt's
conclusion that the passage in Jeremiah, "is more likely ... to
have been comprised by a part of the wisdom school, especially
since the parabolic saying is found in a larger, sapiential
context in Jeremiah;0 see v. 9f5 J.P. Hyatt, Jeremiah, (IB 5)
1956, p. 952.
60. This is common in Sira and the Torah Psalms.
61. L.G. Perdue, Wisdom and Cult, p. 330) n. 3^*
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(62)
If we take 7\&y as meaning not counsel but council, the
T '"
righteous way is implied to be as "assembly" or "associate" with the
Torah instead of receiving advice or counseling out of Torah. The
"delight in the Torah" (*|3>n) could mean the affection or joyful re¬
sponse to the revelation of Yahweh's will acknowledging the meaning
of his grace, which is what the Torah is all about. The Deuterono-
mic conception of Torah may very well be the written will of Yahweh
for the happiness of men, the on-going will of God to save man.
The Torah here could be taken as meaning teaching or instruction (not
a precept or a body of lav/s) or Mosaic instruction. The verb of v.
2b 7U;V(meditate=RSV) is not only reflective thinking but also is
a sort of murmuring.jf we take this antithetically with v. 1,
what is negated in v. 1 could have implication for the way of the
righteous. As Prof. G. W. Anderson suggests, the possible interpre¬
tation of three phases in Ps 1:1 are 1) "adopting the principles of"
for "waling in the counsel of", 2) "persisting in the practices of"
for "standing in the way of", 3) and "consorting with" for "sitting
in the seat of" the Torah. if We accept Kirkpatrick's claim of
(65)
the possible stages of deterioration of man's conduct and character,
we could also imagine|the possible stages of form and degree of de¬
light of man's dedication to the Torah. A kind of climactic pro¬
gression may be seen in the different phases of the same quality.
In verse three the man was symbolized as a tree, which is not rare
62. J.A. Soggin, "Zum ersten Psalm", TZ 23 (1967), p. 8A; al¬
though Prof. G.W. Anderson sees no good reason for departing
from "coiAnsel"; cf. G.W. Anderson, "A Note on Psalm 1:1",
VT 2k (197*0, pp. 231f.
63. Sich-selvestverlesen; cf. H.J. Kraus, Die Psalmen, p.9-
6k. G.W. Anderson, 00. cit., p. 23.
65. A.F. Kirkpatrick, The Book of Psalms, p. 3«
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in OT (Jer 11:19; Ezk 17:5ff)i and the Torah, as the river in which
the water of life flows: the riverside tree is compared to a man's
life, health, growth, fruit, in which there is delight and zeal. Un¬
like the chaff ( jfft), the Torah-delighter will not be dispersed (Tpj)
nor alienated from the community of God's righteousness ("stand in
the judgement", v.5). "God knows the way" refers to the life cared
(66)
for and guided by God. The yl ' in OT conveys the sense of ac -
ceptance, inner-relationship, nearness, and care, which the Torah is
meant to provide. The idea of the two ways may reflect the infusion
of the theology of retribution.
(67)3) Psalm 19 : Most scholars have viewed Ps 19:1-7 as a hymn,
but the structure (which is shaped around the two cosmological riddles
in v. 4-5 and 6-7,^^the wisdom themes (God ^Ls Creator and the know-'
ledge of Him through the order of creation, which are typical wisdom
motives), the metaphorical depiction of sun-god as the retributive
judge and overseer, and the wisdom vocabulary (though limited in
number: , TT~^X , and J\y~i ) allow us to identify this psalm as
a wisdom psalm.
19B is a praise of Torah, which consists of a comparative saying
(v.11) and a rhetorical question (v.13). The wisdom themes are
66. H.J. Kraus, Die Psalmen, (BK 15/1), p. 9-
67. H. Gunkel, Die Psalmen, p. 74-; H.J. Kraus, on. cit., p. 152;
M. Dahood, Psalms~ CAB), p. 31 •
68. First recognized by Torczyner, "The Riddles in the Bible",
HUCA 1 (1924-), p. 14-1; cf. L.G. Perdue, Wisdom and Cult,
1977, p. 319.
69. The riddle's special languages is to be found in ancient Near
East mythological texts, which speaks of the sun-god as a "hro,
mighty one"; J. Morgenstern, "Psalms 8 and 19A", HUCA 19
(194-5/4-6), pp. 491-523.
70. H. Gunkel, points to the rhetorical question in "I will Praise
the Lord of Wisdom", (Tablet II, 11:36-38) as a parallel, H.
Gunkel, Die Psalmen, (HAT 11/2), p. 79•
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the dogma of retribution (v.12), exhortation of Torah, and its iden¬
tification with wisdom (v. 8-10). The wisdom vocabulary includes:
miJI , jO, UT\ , ])iO, DOH, "HIT, "V,* XT (Prov 29:13;
Koh 8:1), Hl/T "JIpfT1 , and . Therefore, Ps 19 is a wisdom
psalm of praise to God as the Creator of nature (vv.1-7) and as the
Giver of the Torah (w.8-15). Mowinckel stated that this ardour for
law, v/ith its power-filled saving qualities, has some connection with
an ancient hymn to the sun and presents the Torah as the outstanding
(71)
work of his creation, as enlightening and life-giving as the sun.
But, the clear-cut division may reflect two separate understandings
of God's revelation: the revelation of God through creation and God's
revelation through history, which the author of Ps 19 has intended to
combine.
In Ps 19:1-7 the glory of God manifested in the phenomena of the
heavens and particularly in the might of sun is praised. The sky,
the firmament, day, and night are personified as members of a choir
singing God's praise, which can not be heard by human ears. Ps 19:
8-15 praises the revelation of God's will in the Mosaic Torah in
order to counter-balance what seemed to the author the almost pagan
emphasis upon the revelation of God in nature.
The two comparisons metaphorically describe the Torah as "sweeter
than honey" and "more desirable than gold". The former one emits
an exultant praise of the superb qualities and beneficient merits of
Torah, latter describes the Torah as a tutor which instructs one in
the awareness of sin and upon the basis of that important knowledge
allows the informed devotee to ask God for forgiveness.
The author lined up 6 synonyms for Torah, 6 predicate adjective
71. S. Mowinckel, "Psalms and Wisdom", (SVT 3), 1955, p. 217.
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descriptive of Torah, and 6 different verbs for his laudatory praise
of Torah, a formal structure quite comparable to Psalm 119- The
identification of v/isdom with Torah is comparable to Sira.
The content of vv.12-14 is also comparable to Psalm 119 in that
(72)
it consists of a penitential prayer, in which the sage, being tor¬
tured by Torah, recognizes his sins, repents, and seeks forgiveness.
The sins implied are those done inadvertently or in ignorance (JX'1©),
presumptuous sin (T T in v.14), and rebellion in v.14). The
T "
forgiveness of sin and guidance for avoiding sin is expected in con¬
nection with the function of Torah.
The phrase 7}2-jb>)3 ("reviving the soul") is not to be under¬
stood as "returning of soul", but reviving the life", or "restoring
the refreshness and invigorating one's true nature" as the food ap-
(73)
peases hunger or confort alleviates sorrow. The phrase Din'
usually translated "testimony" in the OT (cf. hiph'il of T]y , which
means repeat, admonish, testify), denoting the "reminder", possibly,
of God's will and man's duty (Ex 25:16-21), and in many instances "The
£
content^ of Ark" according to the priestly tradition (Ex 25:16,21; cf.
40:20). According to Ex 31:7 Bezaleel and Oholiab made the Ark for
. »
the testimonies, and the Ark became "the Ark of testimonies" (
71 -ny cf. Ex 25:22; 26:23,34; 30:6,26; 39:35; 40:3,5,21; Num 4:5;
7:89; Josh 4:16).
The 71 ) ni? (the tablets of testimony) are said to have been
written by God's finger. The plural almost always indicates
God' s testimonies; only once it is paralleled to J) * "piL (II Kg 17:15)-
In every other case it appears in parallel with fP^rr, Q'72>\U/2, plfs)?,
72. H.J. Kraus, Die Psalmen, p. 153; H. Gunkel, Die Psalmen, p.
204.
73- A.F. Kirkpatrick, The Book of Psalms, p. 10.
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D'H-lpD. Yahweh has commanded Moses to announce the testimonies to
Israel and Israel to keep them (Dt ^:^5? where it refers to Decalogue).
In Ps 19:8 the quality of 7p D ' " .71G is described as .
For the sacrificial offering 1 means "blameless" or "without de¬
fect" but in the sphere of legal wisdom it conveys a meaning of "suf-
(74)
ficiency". The basic meaning of t)/G7\ has the quality of being
complete and without flaw. Therefore, it means that it will not
(75)
misguide or fail. In this case the Torah is to be understood as
{76}
written "instruction" "teaching" "doctrine of God's way and work".
By the use of this predicate adjective, we are sure that this Torah
is informed by much Deuteronomic presupposition. It is closed and
written Torah which is read (Dt 31:9-11; Is 1:7; Ps 1:7) and includes
(77)
the will of God, the right of God, and history. The is
described as 7) 1)2}?2 , meaning "steady", "defendable", trustworthy"
T-r 7.' *:
and it is said to make the simple wise. The Syriac translation for
("simple" or "inexperienced man") is ("infant").
Five synonyms of Torah, jlliy , "Hlp-D, 71)3#, ,
v/ere used to describe the saving quality of the Torah. The term
(the root "IpD means "visit" and appears 21 times in Ps 119)
originally meant things constituting a man's obligation, and it is
said to be as fT'lvy* (rights). It brings joy to the heart ( TT^t)#),
•
t • • — :
causes the mind to exult, and makes glad the heart with the joy of
moral satisfaction. ^ )
The commandments (~3 )J*/j ) is another synonym of the Torah. Proc-
7^. H.J. Kraus, Die Psalmen, (BK 15/1)i pp. 158f.
75- A.F. Kirkpatrick, The Book of Psalms, (CB), p. 105.
76. Ibid., p. 105.
77. H.J. Kraus, op. cit., p. 157.
78. A.F. Kirkpatrick, op. cit., p. 105.
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ksch states that the commandment was originally the term for the right
of the king and was used by kings (i Kg 2:U3» II Kg 18:36: Esth 3s3»
Neh 11:23; 12:21;; II Ch 8:lUf: 2^:21; 29:15,25; 30:6,12: 35:10,l5f)
but Bauckmann is not convinced because, as he points out, it was also
used of the fathers (jer 35:6ff) and of teachers (Prov 2:1; 3:1; 1+:I4;
7:1f; etc). (80) It deals with the command and prohibition (e.g. II
Kg 18:36), or anything imposed by a person in authority.
The plural of /7/4ZJ appears in Deuteronomy, Deuteronomistic writings,
and Chronicles, mostly accompanying other synonyms of Torah. The
commandment is said to be pure, fl~)H , and to enlighten the eyes.
r t
In v. 10 /7|,7' is taken as another synonym of Torah,
because the aim of the Torah is "the fear of Yahweh" (Dt l+: 10). It
has been proposed to read this as /I 7J3pf (word, promise), Ps 119:38
being cited in support. Dahood reads it as 7/5 (^command)
on the basis of Ugaritic PL 4"* . (®3) gpnce we pave an indirect
suggestion of the same idea in Ps 119:79: "Let those who fear thee
turn to me that they will know their testimonies", it is natural to
retain MT, because the idea of "the fear of Yahweh" is in full accord
with the Deuteronomic theology of covenant law. The fear of Yahweh
is said to be pure ( nilillD= clean) and to endure forever. The
suggestion is that it is a light to men and immortal. In many
79. 0. Procksch, Theologie des Alten Testament, 1950, pp. 561;f.
80. G. Baucmmann, "Die Proverbien und die Spru'che des Jesus Sirach",
zav 72 (1960), pp.37f.
81. G. Liedke, " jlllJ)", in : Theologisches Handw&rterbuch zuro AT, c
II. 1971, col. ?91. 1
82. This seems most clear in Jer 35:114, 16,18; where it refers to the
command of the clan father; cf. Jensen, The Use of tora by Isaiah,
p. 29, fn.6.
83. M. Dahood, Psalms I, (AB), p. 123f.
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places the Torah is said to he the light (Prov 6:23; Ps 119:10$,13c),
which is pure and clean (Dt 12:o; cf. Hah 1:13)• Its righteousness
is said to be immortal (Prov 1:15).
The ordinance, L?2"XU/J, when it is spoken by God, means "judgement"
"sentence" or "verdict" (is 3:14; 30:18; Ezk 39:21; Zeph 3:5»8; Job
1+0:8; etc), but it can also be the "arrangement", "regulation", "way",
"method", or "right" of God, (II Kg 17:26f; Is 51:4; 58:2; Jer 5:4f»
8:7; Hos 6:5).^^ But it never was meant to be the law code. In
the plural it almost always meant casuistic legal maxims incorporated
(85) i'
into Yahweh's rightful claim. y he ordinance, the legal decision
or judgement, is said to be true and "righteous all together" (RSV),
more desirable than fine gold (V. 11a) and sweeter than the dripping
honeycomb. It is the treasure to be coveted and enjoyed in the heart
(Ps 119:72, 103,127).
By these Israel was warned ( f~l T ] =enlightened/wamed) and
t : •
in keeping them Israel was greatly rewarded ( 3 ~] )• Priests
usually defined the sins and prophets warned the people. In v. 13
the author went further to the moral, problem of secret faults: "who
can discern the hidden fault?" ( J11 ~1 J) D ] )• I*16 moral problem
t : *
of hidden offenses, or culpable errors by the lapse of ignorance or
inadvertence is taken up in the early stage of Torah development,
such as, Lev L+: 1 ff, 13» 5:2; Num 15:22 in the Holiness code. The
prayer addressed to God (w. 12-15) concerns not only the deliberate
transgression of Torah against God, but also J] j% '} UJ : the word
occurs only here and is usually taken to be a synonym of il 11 UJ = a
t r
84. H.V. Wolff. Hosea. (SK 14/1), 19^1, p. 152.
85. G. Liedke, "Gestalt und Bezeichnung alttestamentliche RechtsscLtze",
Theologisches Eandwflrterbuch zum AT. Yol. II. col. 1009.
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sin of error or inadvertence (cf. Lev.i+: num. 15:22-31). In v. 1i+
he prays that God will prevent him from succumbing, to the domination
of the presumptuous sins, or, arrogantmen ( U'l'J-'fi » whose root 77 7
( P\f) ^
or l!T means "to boilup", "seethe", "act presumptuously". ' The
author earnestly prays to remain in the state of blamelessness,
When M. Noth examined relation between the Torah and covenant, he
A
claimed that the law became to an absolute, unconditionally valid
authority to which man must adjust himself &nd bear the result of his
adjustment,(®^) he missed the spiritual Torah piety of Ps 1,19B, and
119, which go beyond the extent of covenant. Kraus has made three
things very clear: 1) The conception of Torah at first was not legali¬
stic, but the manifestation of the gracious will of God. It was not
only "die gn&dige willens&usserung Jahwes", but also the instruction
and direction in the sense of marking out a way, 2) The Torah psalms
unanimously suggest that the Torah was never a rigid, lifeless power
holding absolute validity, but rather an effective, efficient,
operational power, or the living address of God, from which emanate
light and holiness (ps 119s10S»130). 3) The adjustment of man to the
Torah, which is characterized by joy, love, does not carry any nomistic
sense of unconditional binding.
U) Psalm 119 : The meditation on the Torah of God in Ps 119 runs
to 176 verses. This unusual length is combined with a highly artificial
structure. It is an aphabetical acrostic (cf. Pss 9-10, 25, 3b t 111»
112, 11+5) in which each stanza^^ consists of eight lines all
86. LXX's a.X\<?rpwv (wilful) could be a misreading JO'IJ D'~1J •
87. M. Noth, "Die Gesetze im Pentateuch", in: Gesammelte Studien zum
AT, (TB 6), 1957, p. 127.
88. H-J. Kraus, Die Psalmen, (BK 15/2), p. I57ff.
89. A similar framework to that of an Accadian "Dialogue about the
Human Misery , so-called "Babylonian Koheleth"; J. Pritchard, ANET,
1955, PP. U38-U1+0.
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beginning with same Hebrew letter (adopted perhaps as an-aid to memory).
Most scholars have argued for including this psalm among the wi&dom
psalms.This is the most extensive and \«ll-structured expression
of the spirit of sapiential piety. The wisdom forms include: ' IttJ/
-sayings (v. 1-2), the catechetical question and answer (v. 9)» and two
"better" sayings (v. 72, 127). Tbe wisdom themes are the identification
(91) (92)
of wisdom and Torah, ' the veneration of Torah, ' the fear of Yahweh,
the prayer for wisdom, the efficiency of righteous prayer, God as
Creator and overseer of the world order, retribution, and suffering as
chastisement. The wisdom vocabulary includes "7/7/' , J>1H , 1lU] ,
dDfi, 1 'j , nsy , f) n ' , n'v, oiun , yi" ,Jiy,
1 nv » 0' no'. 717 , (Uin, j i? , n'piy,
J) I y > J 1 1 , and D/) -
The number "8" results from the 8 major synonyms for Torah ;/7 ,
Ijy t niY/1 , VP tjlliy , 7 71/7 , and 1-fpD. Each strophe
r T T 7 • / r T : ■ I '
contains from 6 to 9 of these synonyms and only three lines contain
none of these words for law (w. 3» 30 122). Repetitions are numerous
(in addition to the 8 major synonyms for law) of the words: "7 is J/727 UJt
si!? , pix ,d'it , I'3, yi', y<oi, jus, and jy n .
This psalm borrows heavily from the form of lament in which an individ¬
ual asks God to deliver him from his suffering and'his persecutor, and
bases his plea on his past devotion. In addition, the author asks
for a bestowal of additional wisdom by God avoid further mistakes.
90. G.W. Anderson, "Psalms", Peake's Commentary, 1962, 384b; A.
Deissler, Psalm 119 (118) und seine Theologie, (Mttnchener Theolo-
gische Stuaien II), Mtlnchen: Karl Zink Verlag, 1955> pp. 269f.
91. Not only Pentateuch, but also the prophetic and sapiential
writings as well; G.W. Anderson, "Psalms", Peake's Commentary,
pp. 806f.
92. H-J. Kraus, "Preude an Gottes Gesetz", EvTH 10 (1951), pp. 337-351
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He regards Torah as the locus of true wisdom. An additional character
of this psalm is its valuation of prayer as the single most important
cultic act. The penitential prayer is even metaphorically described
as Jll n~lj ( free-will offerings) in v. 108.^^ This psalm is a
wisdom psalm and could be regarded as intended for the cult.^^
It is impossible to say precisely when this psalm was written.
The post-exilic period is most likely according to the language and tone,
but it is difficult to be more specific. Kirkpatrick suggests the
middle of the fifth century BC on the basis of the conditions described
in the psalm, which are to be found in the evils against which Malachi
protested (Mai 3:13-15) and which Nehemiah and Ezra endeavoured to
remedy (Neh 5,6,13) The predominant mood of lament suggests
that that it may have been composed as a prayer for deliverance from
trouble, though the language may be merely imitative and the whole a
purely literary exercise in honour of the written law.
Other than the recognized synonyms, such as, , ~) J 1" , »
T T T T
□ 1 pn , Hi Sh >D1 (-^3U/3 , J]17y, the Torah was termed as God's promise
( Zjfl'lfiX, w. 38,1+1,76,116,123, 11+8, 151+, 170,50), God's kindness
( TJ'TD/7 ,vv. 61+,76,88,11+9,159) » God's salvation ( f! 3V lUB , w.
1+1 ,81 , 123,155, 166,17U), God's way ( "^11 » w. 3,15,26,59), God's
justice ( , vv. 1+0, 11+9, 160), God's truth ( J1 ] •/ ftX , vv..
90, 160, 1l+2?), God's favour ( ']•]/! , vv. 29, 58), or God's mercy
(J'QB w. 76, 156). Therefore, the predominant nature of the content
of the Torah was understood as promise, kindness, salvation, mercy,
93. L.G. Perdue, Wisdom and Cult, p. 339, fn. 11+6.
9h. Ibid., p. 312.
95. A.P. Kirkpatrick, The Book of Psalms, (CB), p. 703.
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favour, way, and. truth for life, rather than as warning, curse,
judgement or obligation. The Torah was conceived as containing the
wondrous things (/)l//'DJ) of God (w. 27,18,129,129), as God's
faithfulness ( in v. 90)» God's steadfast love ( -rJ^PU in
w. 1+1 ,12U,159j61+) , or as God's dealing with his people (v. 65).
The main theme of Torah is God's wonderful acts and steadfast love.
The Torah was understood as true (w. 86,151)» just (w. 172,1J-U+) ,
good (v. 39)» perfect (v. 96), everlasting (w. 160,89,112), and tasty
(v. 103,11137/9... 7Y|?Zjj). Regarding its function, the author confesses**
> • 5 ; •
that it teaches him (w. 12,26,33»6U,71»12i+, 135> 171) » gives insight
(w. 13U,73) and understanding (w. 99»32910Lj., 130) , and makes him
wiser (w. 98,98). It is not only that the Torah educates man in a
way God favours (v. 79)» in His judgement (v. 66) or blessing (v. 56),
but that the Torah guides man (v. 35) to the fear of Yahweh (w. 38,120),
to hope (v. i+9), and to liberty (v. U1). The Torah is seen as the
source of help which keeps man from shame (w. 6,31»U6,80,116), from
scorn or blame (w. 22,17,71), and from vanity (v. 37). The Torah
gives light (w. 105,130)» revives and preserves life (w. 25,50,93,
56,159).
The verbs used for the man's attitude toward the Torah are
predominantly positive and affirmative: "love", "keep", and "learn"
are found 72 times, while negative terms, like "forsake" and "forget"
are found only 16 times. The most exclusive verb for D"j?n (statutes)
is (learn, w. 12,26,61+ ,68,71,12J4,135,171), which is used only
once each for/)/X£? and i^DUJZJ . The almost exclusive verb for ~]D.1
: * -r : • -T T
(word) is VJ/T?' (I have hoped w. 7U,81,1 H4,1 i+7) , which occurs only
once foTdJUJ/J. The predominant verb for and 9?/~7y is ~)p Uj
193
(keep, v. 63,13!+, 168, = ~] ■( "p 32 and w. 88,11+6,167,168= j)-l~7y/
j] l~TV). The predominant verbs for Torah are JflX (love, w. 97,113,163,
165) and fl 3 Ijj (forget, w. 61 ,109,153)* Another verb for DlXfi is
- T r > •
33 /"7 X (love, v. 1+7,1+8,127).
, , T
Though there are acknowledgements of divine justice (w. 73-80,
137-1UU)» recognition of the disciplinary value of suffering (w. 65-72),
expressions of confidence during persecution (w. 1+9-56, 113-120), and
declarations of devotion aid loyalty (w. 57-61+, 121-128), the dominant
aspect of this psalm is prayer for help (w. 1-8, 9-16, 17—21+, 1+1-1+8,
73-80, 105-112, 113-120, 129-136, 153-160) with plea (w. 81-88) and
cry (w. 11+5—152) for deliverance. Although there is zeal to understand
the Torah, fidelity to it, faith in its beauty and sweetness, and praise
of it, this Psalm reflects the period of misery of those loyal Jews
under the foreign power.
The intention behind this psalm is to make God's Torah the govern¬
ing principle of conduct, so that the reader may submit the whole of
life to the will of God with unquestioning faith in His providence and
unfailing love.^^ The Torah was valued as the highest good (v. 72),
as the embodiment of reliability and stability (v. 11+2), and as _
(97)
salvation-making and life-renewing.
Does this psalm contain a certain germ of Pharisaic legalism?
Many commentators deny any such aspect in this psalm; Kirkpatrick claims
that the author takes the Torah as the guide of life, and kindles the
96. A.P. Kirkpatrick, The Book of Psalms, (CB), p. 700.
97. H-J. Kraus, Die Psalmen, (BK 15/2), p. 821.
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enthusiasm and allegiance to it, but it is no rigid code of commands
and prohibitions, but a body of teaching. Nowhere does the author
allow the Torah to interfere between man and God, nor suggest any
substitution of the observance of external rules for the inward devotion
of the heart. Though some of his professions of obedience seem to
savor of self-righteousness, his prayer for grace testifies that the
strength to obey comes from God. Torah was never static but a life-
creating creative force, and was never impersonal but an out-reaching
word from God.
As Kraus sees it, the descriptions of the Psalmist's action and
attitude, obey, love, seek, look for, hope, wait, learn, etc. are a
continuation and development of the Deuteronomic attitude. (^8)
inward present-actualization that Ps 119 upholds is characteristic of
the Deuteronomic instruction and its theology (eg. Dt i+:39» 6:6: 30s1^)«
Therefore, we may be allowed to see the link between the Deuteronomic
( 99)
circle and the Torah-pietism in Ps 119. • It might he the fact
that the relationship between God and the people of Israel or between
God and the kingdom of Israel has been reshaped into the relationship
between God and the individual. To learn the proper relationship
between God and the individual, one has to refer to the Torah.
However, it is remarkable that a psalm, emanating from the period
in which the ritual law was codified and the temple became the centre
of Israel's religion, should contain no reference whatever to ceremony
or sacrifice. Doubtless the psalmist could have included the ceremonial
98. Ibid., p. 822.
99. Kraus asserts that this Torah-pietism originated in the writing
arena of the Deuteronomic theology, which produced the cultic
Torah-instruction corresponding to the impulse of the wisdom
teaching; Ibid., p. 822
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law as a part of God's commandments, cut evidently he does not regard
it as ±he principal part of Torah. There is no tendency to substitute
mechanical observance of rules for the living application of principles.
The contempt (w. 23, 39» U2), the ill-treatment (w.121, 13U),
and the dangers of life (w. 87, 109) for the adherents to the Torah
suggest the identification of the persecutors not with the heathen but
with the faithless Israelites. The phrases such as "those forsakers
of God's Torah" (w. 53*21 ,139) or those who are indifferent if not _
apostate (w. 113> 58, 126) demonstrate the Psalmist's resistance to
tempta.tion (v. 118, 119) » his earnest prayer for fuller knowledge of
the Torah and for strength to keep it, and the idea of God's loving
discipline in trial (v.50, 67, 71, 75* 107, 153)• ^hese factors speak
more about the unusual situation of the Israelites than about the
milieu of religious legalism.
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CONCLUSION
The early Hebrew wisdom was a part of the cultural pattern of an¬
cient Near East, and presupposes a long period of preparation and de¬
velopment until it reaches it s peak. The early wisdom was an ability
to get on in the world, primarily shrewdness for success in life, which
begins from observation of natural phenomena, social order, and their
relationship. The Israelite wisdom movement goes back at least to the
time of the early monarchy, and was expounded mainly by the parents and
teachers in the family and in school, by the scribes in the royal court,
and by the priests in the temples. Its content was utilitarian and
secular with some theological tone, and certainly lacks some of the most
characteristic elements of Israelite tradition.
The distinctive nature of the early Hebrew wisdom was neither the
idea of the pre-existence of wisdom, not its personification, not even
its creation theology, but emphasis on the fear of Yahweh, which estab¬
lishes a close relationship between wisdom and faith, and which pervades
the story of Joseph, the Deuteronomic and Deuteronmistic writings. The
creation theology, the cbct-rine of retribution, and the fear of Yahweh,
which are found in Proverbs and Deuteronomy and the Deuteronomistic
writings, can also be found in Ben Sira. But, the main thematic lines
that run through the OT wisdom books are the problem of retribution and
the fear of Yahweh.
In Proverbs it is evident that the parental instruction, especially
of the mother, was the origin of the Torah, which is used in a general
way denoting the instruction given by parents/teacher within the family
circle, without any suggestion of the conception of the law of Yahweh
from Moses. The wisdom usage of Torah is not tote considered as a
development of the post-exilic period.
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Deuteronomy was not an enumeration of legal standards, but exhor¬
tation and sermon drawn from history with a. didactic intention, and
was more interested in ethics than in ritual. The Deuteronomic re¬
hearsal of history testifies to Yahweh as the Lord of history. While
Proverbs is a form of wisdom drawn from the experience of the elders,
the history is another form of wisdom drawn from the collective experi¬
ence of their forefathers. The Leuteronomic and Deuteronomi-stic
writings are another Torah, which laid out the historical traditions
in the form of a national instruction. Torah remained as the functional
form of wisdom.
The Torah in the exilic and post-exilic period acquired an ever-
increasing independent importance and primary significnace. The promi¬
nent status of priest as Torah-giver is replaced by the scribal study
of the Torah which has become an increasingly independent task and a
new profession for giving religious guidance to the people.
In Ben Sira the Torah began to have the character of the book of
life, the content of which is all the wisdom in the past. Torah became
the wisdom. As in later rabbinic thought, the major learning of wisdom
is an interpretation and exposition of the Torah. Ben Sira maintains
that all wisdom is the fear of Yahweh, and that the fear of Yahweh is the
fulfilment of the Torah.
We can observe this identification between the Torah and wisdom
in the wisdom psalms. The wisdom psalms are a profound theological
connection between the Torah as the revelation of God's wisdom and the
man's fear of Yahweh as a manifestation of wisdom. In Psalm 1 it is
emphasised that the "truly righteous will find guidance for life in his
meditation on Torah. The righteous one is meant to be a man who as¬
sociates" himself with the Torah, receives advice out of tie Torah, and
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joyfully responds to the revelation of Yahveh's will. In this sense
the Torah is described as the source of life, health, growth, and fruits.
In Psalm 19®» the nature of the Torah is described as trustworthy
or sufficient, and the five synonyms of Torah describe the saving qual¬
ity of the Torah, which brings the joy of moral satisfaction. In
addition the fear of Yahweh is also taken as another synonym of Torah,
implying that the aim of the Torah is the fear of Yahweh. The Torah
was not seen as legalistic but as the manifestation of the gracious
will of God. It never was a rigid, lifeless power holding absolute
validity, but rather an effective, efficient, operational working power
and the living address of God, from which emanates light and holiness.
J-n Psalm 119» the nature of ^orah is understood as promise, kindness,
salvation, mercy, favour, way, and/truth for life rather than as warning,
curses, judgements, or obligation. The main theme of the Torah was
conceived as God's wonderful acts and steadfast love. The intention
to make God's Torah the governing principle of the conduct
with unquestioning faith in His providence and unfailing love is clear
in the abundance of expressions to describe the function and quality
of the Torah. Torah was never a static or rigid code of commands or
prohibitions but a life-creating creative force, and never impersonal
but the out-reaching word of God, without any tendency to substitute
mechanical observance of rules for the living application of principles.
The way of life centred in the Torah cannot be termed legalism.
The essential force is the constant inculcating of the Torah mentality
as the key to the whole meaning of Israel's existence. The purpose
of the Torah is to make them hope in God and not to forget all He has
done for them. The Torah mentality exercised so powerful an influence
on Israel's understanding of history that the very unfolding of
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historical events was seen as part of God's providential teaching of
his people. Torah is a living force to guide the people. It is the
gift of God and the expression of the love that has redeemed the people.
The wisdom psalms are particularly marked by a meditative mood,
which shows strong affinites with Torah in the concept of blessedness
or happiness. They understand the Torah from within, as love of God.
All the eight synonyms of Torah indicate that for the wisdom psalms
law and love are not opposed but complementary: law without love is
dead and love without law is illusion. When God commands he reveals
his heart, and the Torah speaks to man's heart. The Torah, the way
of life, constitutes an intrinsic element in wisdom. That is why
the Torah is said to be the source of wisdom.
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